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Gnosis (ma‘rifah) is a bounty which God gives to His servant when He 
opens for him the door of blessings and favor, beginning without the servant’s 
being worthy of that and then granting him guidance until he believes that 
this is all from God, granted to him as a grace and a favor from Him Whom 
he is unable to thank except by means of His assistance. And this, again, is 
yet another favor to him from God. 

From A Treatise on the Heart 


Their [the malami] inner state blames their outward appearance on account 
of its complaisance in the world and its living according to the customs of the 
common folk. Their outward appearance blames their inner state for though it 
resides in proximity to divine Being, it ignores the duality of outer manifesta- 
tion. Such are the states of the great masters of the Path. 


From Stations of the Righteous 
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FOREWORD 


The three Sufi texts published in this volume all deal with some aspect of 
the Sufi path to God. The Sufi path is marked by a number of different 
stages or stations (maqam/magamat) which the Sufi traveller (salik) passes 
through as he advances on the path. On his way the Sufi also experiences 
various psychological and emotional states (hal/ahwal). These states differ 
from the stations through which the Sufi passes in that the states are transi- 
tory experiences granted to him by God and over which he has no control, 
whereas the stations are permanent stages on the path which he has achieved 
through his own individual effort. 

The enumeration of these states and stations and discussions of the dis- 
tinction between them may be found in such classical Sufi works as al- 
Kalabadhi’s Ta‘arruf, al-Sarraj’s Luma‘, al-Qushayri’s Risalah and al-Hujwiri’s 
Kashf al-Mahjab. There are, however, considerable differences among these 
writers with respect to the enumeration and description of these stations 
and states. The existence of such differences should not be surprising since 
the descriptions of the stations and states found in these works are based on 
knowledge gained through interior Sufi experiences rather than on knowl- 
edge gained through the external senses. 

The Sufi path to God, however, is not an easy one. The Sufi’s progress 
along the path is hindered by the machinations of the self (nafs), that is, the 
ego-self or what is called in the Qur’an the self that incites or exhorts to evil 
(al-nafs al-ammarah bi-al-si’). In order to maintain his progress along the 
path to God the Sufi must be able to control the ego-self by disciplining it, 
and by continually blaming and abasing it. 

Of the three Sufi works included in this volume, the first two, Bayan al- 
Farq, attributed to al-Hakim al-Tirmidhi, and al-Sulami’s Darajat al-Sadiqin, 
deal primarily with the stations and states of the Sufi traveller on the path to 
God. The third, al-Sulami’s Zalal al-Fugara’, on the other hand, deals with 
the disciplining and abasement of the ego-self or self that incites to evil. We 
hope the publication of these three Sufi texts in English translation will 
contribute to a greater appreciation of Islam and its mystical aspects. 
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One who has not died does not see the resurrection except that he die, 
as the Messenger of God said: “When one dies, one’s resurrection has ar- 
rived.” Whoever dies, and the spirit of his self leaves and he is transported 
by his spirit from this world to the Hereafter, beholds the Hereafter and 
what is in it. Similarly one who has died in his [own] being, but is alive in 
his Protector knows that he himself does not control harm or benefit, or 
death or life, or resurrection. His heedlessness has been revealed to him, his 
resurrection has arrived, and he has become alive through his Lord, for 
God has embraced him, taken him under his protection as a friend, sup- 
ported his heart, and revived it. He has seen by the light of the truth (niir al- 
haqq) what no one else has seen. 


From A Treatise on the Heart (Bayan al-Farq) 
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INTRODUCTION 


This volume contains a revised version of my translation of Bayan al-Farq 
bayn al-Sadr wa-al-Qalb wa-al-Fu’ad wa-al-Lubb,' a Sufi work attributed to 
al-Hakim al-Tirmidhi. My original translation of this work appeared in 
1961 in four consecutive issues of The Muslim World.? The original Arabic 
manuscript of the work is in Dar al-Kutub al-Misriyah in Cairo catalogued 
under tasawwuf 367. This is the only manuscript of the work known so far 
to exist and it was the basis of my editon of the Arabic text published in 
Cairo in 1958.* Although the manuscript itself attributes the work to Abi 
‘Abd Allah Muhammad ibn ‘Ali [al-Hakim] al-Tirmidhi, its attribution to 
him has been questioned by several scholars.* Regardless of the true iden- 
tity of its author, the work is nevertheless of considerable interest not only 
because of its precise and detailed description of the heart and the elements 
which compose it, but also for its compelling descriptions of the Sufi expe- 
rience of God. 
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Al-Hakim al-Tirmidhi flourished in Khurasan and Transoxiana during 
the third Islamic century. He is mentioned in most of the Arabic and Per- 
sian biographical sources,° but these contain little information concerning 
his life other than the names of his teachers and disciples and some of his 
more important works. No date is given for his birth, and various dates 
ranging from 255/869 to 320/932 are given for his death.’ 

His autobiography, Bad’ Sha’n Abi ‘Abd Allah,® is concerned for the 
most part with the dreams of his wife and provides only scanty information 
on al-Tirmidhi himself. From it we learn that he began his studies when he 
was eight years old and that these studies included the science of traditions 
(‘ilm al-athar) and the science of opinion (‘ilm al-ra’y).” At the age of 27 he 
made the pilgrimage to Mecca and on the way spent some time in Iraq 
collecting traditions. 

After arriving in Mecca he was able to achieve true repentance and 
prayed to God that He preserve him from attachment to this world. While 
still there he was taken with a strong desire to memorize the Qur’in and 
was able to make a beginning in it on his way home. Upon his return he 
sought someone to guide him along the path of righteousness, but was 
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unsuccessful until he heard of the people of gnosis (alil al-ma‘rifah) and 
discovered a book by a certain al-Antaki from which he learned something 
of the disciplining of the self (riyddat al-nafs). During this period he spent 
long hours alone in the desert and soon began to experience various visions 
and revelations. 

Al-Tirmidhi next tells of his passing through a period of trial and afflic- 
tion, during which he was falsely accused of holding heretical doctrines, of 
claiming prophecy, discoursing about love, and corrupting the people. The 
accusations were brought before the wali of Balkh, who ordered him to 
cease his talk about love. Al-Tirmidhi maintains, however, that this period 
of trial served only to purify his heart and to discipline his self. He later 
relates that, owing to a disturbance which broke out in the land, all of his 
accusers were forced to flee. He also mentions that he once studied the use 
of the astrolab. The only date recorded in the autobiography is that of ten 
days before the end of Dhi al-Qa‘dah of the year 269/883, the date of one 
of his wife’s dreams. 

Al-Tirmidhi was a prolific writer and some sixty titles are ascribed to 
him. Most of these have survived as manuscripts and many of them have 
now been edited and printed." 


Bayan al-Farg, the work here translated, presents a Sufi psychological 
system concerned with the interaction of the heart (qalb) and the self (nafs). 
As will be noticed, the basic elements of the system and the concepts and 
terms used are all derived from the Qur’an and the traditions (hadith) of the 
Prophet. Their arrangement into a fairly coherent system, however, is the 
result of the author’s own creative thought. 

In this system the heart is described as consisting of four parts or stations 
(maqamat). These are the breast (sadr), the heart proper (qalb), the inner 
heart (fu’ad), and the intellect (lubb). They are arranged in concentric spheres, 
the breast being the outermost sphere followed on the inside by the heart, 
the inner heart and finally the intellect. Within the intellect are yet other 
stations which, however, are too subtle to be described by words." 

Each of these stations of the heart has its own characteristics and func- 
tions. Thus the breast (sadr) is the abode or seat of the light of Islam (nir al- 
islam). It is also the repository for that kind of knowledge (‘ilm) required for 
the practice of Islam, such as knowledge of the Qur'an, the Prophetic tra- 
ditions and the religious law (shari‘al). 
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The heart proper (qalb), which is within the breast, is the abode of the 
light of faith (niir al-imdan). Faith is the acceptance by the heart of the truth 
of God’s revelation. The heart is also the repository of what the author calls 
valuable or useful knowledge (al-‘ilm al-nafi‘). This is an inward knowledge 
of reality that can only be granted to one by God. It cannot be learned from 
books or from a teacher as can the type of knowledge associated with the 
breast. 

The inner heart (fu’ad) is the abode of the light of gnosis (stir al-ma‘rifah). 
It is associated with the vision (m’yah) of reality. Whereas the heart has 
mere knowledge of reality, the inner heart actually sees reality. 

The intellect (/ubb), the innermost sphere of the heart, is the abode of 
the light of unification (nr al-tawhid). It is the basis of the three outer 
spheres and is the recipient of God’s grace and bounty. 

Each of these four stations of the heart is associated with one of the four 
spiritual stages of the Sufi path. Thus the breast and the light of Islam within 
it correspond to the first stage, that of the Muslim. The heart proper and 
light of faith correspond to the believer (mu’min), the inner heart and the 
light of gnosis to the gnostic (“arif), and the intellect and light of unification 
to the highest stage, that of the unitarian (muwahhid). 

The self (nafs), on the other hand, is not a part of the heart but a separate 
entity in the stomach. It is like a hot smoke and is the source of evil desires 
and passions. When these passions are not kept in check through spiritual 
disciplines, they escape from the self and enter into the breast filling it with 
smoke. The light of faith in the heart is obscured by this smoke and can no 
longer illuminate the breast. The breast, in turn, being deprived of this 
illumination, is no longer able to perform its proper functions and becomes 
subject to the authority of the self. The self, however, is powerless to affect 
the heart, and the light of faith within it remains firm and constant even 
when obscured by the dark passions which have entered into the breast. 

Through discipline (riyadah), however, the self may be brought under 
control and made to pass through four stages corresponding to the four 
stages of the spiritual development of the Sufi. Thus the self which exhorts 
to evil (al-nafs al-ammarah bi-al-sti’) is the yet undisciplined self and is related 
to the stage of the Muslim. The inspired self (al-nafs al-mulhamah) is some- 
what less evil and corresponds to the stage of the believer (nu'’min). The 
blaming self (al-nafs al-lawwamah) is the self of the gnostic (‘arif), and the 
tranquil self (al-nafs al-mutma’innah) is that of the unitarian (mutwalthid). 


ui 
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The main elements of the system can be summarized in the following 
table: 


Breast Heart Inner Heart Intellect 

(sadr) (yalb) (fir’ad) (Iubb) 

light of Islam light of faith light of gnosis light of unification 

(tir al-islam) (niir al-iman) (ntir al-ma‘ rifah) (ntir al-tawhid) 

Muslim believer gnostic unitarian 

(austin) (mid mint) (ari) (muwahhid) 

knowledge inward vision God's grace 

of shari* ah knowledge (ni’yalt) and bounty 

self which inspired self blaming self tranquil self 

exhorts to evil 

(al-nafs (al-nafs (al-nafs (al-nafs 

al-ammarah) al-imulhamah) al-lawivanial) al-mutma‘innah) 
kkk 


As in the original translation, I have placed square brackets around all 
words and phrases which have been added in the translation to clarify the 
meaning of the Arabic text. The page numbers of the Arabic edition of the 
text have also been inserted within square brackets. 

The Qur’inic verses have been identified in the notes with the help of 
Muhammad Fu’ad ‘Abd al-Baqi’s al-Mu‘jam al-Mufahras li-Alfaz al-Qur’an 
al-Karim. The translations of the verses are based primarily on the English 
version of Mohammed Marmaduke Pickthall,'? but I have also at times 
followed the translation of A. J. Arberry’® and have sometimes made my 
own translations in order to render a verse consistent with my translation of 
the author’s text. The numbering of the verses in the Qur’inic references 
in the footnotes is that of the Egyptian edition of 1342.'* When this num- 
bering differs from the numbering in the Pickthall translation, Pickthall’s 
numbering has been given in parentheses. 

In the footnotes I have attempted to identify all of the Prophetic tradi- 
tions quoted in the text. Traditions contained in any of the nine canonical 
collections were identified with Sakhr Software’s cdrom Matwsii‘at al-Hadith 
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al-Sharif. These traditions can also be searched for and found online at one 
of Sakhr’s web sites, http://hadith.ajeeb.com or http://www.ajeeb.com. I 
have also made use Wensinck’s Concordance et Indices de la Tradition Musulmane. 
The identifying numbers of the individual traditions are those of Sakhr. I 
have been able to find some of the non-canonical traditions in al-Muttaqi’s 
Kanz al-‘Ummal ft Sunan al-Aqwal wa-al-Af al. The identifying numbers of 
these traditions are those of the Hyderabad edition of 1312-1314. 

In revising the original English translation of the text it became evident 
to me that certain revisions to the Arabic edition were also called for. As I 
pointed out in the introductions to both the Arabic edition and the original 
English translation, the Arabic manuscript of the work is carelessly written 
and full of mistakes. Some of the mistakes are obvious, others not so obvi- 
ous. I was able to correct many of these mistakes in my edition of the 
Arabic text, but others have become obvious to me only in the course of 
preparing this new translation. I have therefore made some additional revi- 
sions to the Arabic text and they have been incorporated into this transla- 
tion. These revisions are listed at the end of the book. 


kkk 


Many people have contributed in one way or another to the publica- 
tion of this volume. I am indebted to them all. 

Professor A.J. Arberry first introduced me to the Arabic text of Bayan 
al-Farg in 1953 when I was a visiting graduate student at Cambridge Uni- 
versity. Over a period of several months he read the entire text with me 
from a photocopy that Jean Watson, assistant keeper at the India Office 
Library in London, had allowed me to borrow for use in Cambridge. 

The next year when I returned to Princeton and had decided to submit 
an edition and translation of the work as my doctoral dissertation, ‘Abduh 
‘Abd al-Rahmian al-Khawli, a fellow graduate student, helped me to solve 
a number of problems in deciphering the Arabic manuscript. Professor Farhat 
Ziadeh, as chairman of my dissertation committee read both the Arabic 
edition and the translation and made many valuable suggestions for im- 
provement. 

Later when I was in Cairo in 1958 Nar al-Din Shuraybah assisted me in 
preparing the Arabic text for publication, and in 1961 Elmer Douglas kindly 
offered to publish the English translation in four consecutive issues of The 
Muslim World, of which he was then the editor. 
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Farhat Ziadeh was again most helpful in the solution of some additional 
textual problems which arose in the course of revising the translation for 
the present volume. And Bernd Radtke graciously answered my questions 
to him in regard to the attribution of Baydn al-Farq to al-Tirmidhi. I am, of 
course, also indebted to Fons Vitae and in particular to Gray Henry and 
Neville Blakemore for making this work once again available to the general 
public. 

Finally a few words must be said about the chain of events that led 
ultimately to the publication of this volume. On a trip to Pakistan in 1959 
Nar al-Din Shuraybah met Abdul Aziz, a Hindu convert to Islam who was 
passionately interested in Sufism. Abdul Aziz had either met or was in cor- 
respondence with many of the prominent Orientalist scholars of the time, 
among whom were Louis Massignon, Serge de Beaurecueil, Ahmet Ates, 
and Annemarie Schimmel. Shuraybah mentioned to Abdul Aziz that I had 
recently published an edition of Bayan al-Farq, and Abdul Aziz subsequently 
initiated a correspondence with me. 

Abdul Aziz was also much interested in Christian mysticism, and in 
1960 at the suggestion of Louis Massignon he wrote to Thomas Merton, 
the Cistercian monk at the Abbey of Gethsemane in Kentucky. Abdul Aziz 
and Merton continued to correspond with each other until Merton’s death 
in 1968.'° In 1962 after the publication of my original translation of Bayan 
al-Farg in The Muslim World I sent offprints of the translation to Abdul Aziz. 
He was so pleased with the work that he wrote to Elmer Douglas asking 
him to send a copy to Thomas Merton. Merton evidently found the work 
of great interest because after his death the copy which he had received 
from Elmer Douglas was found among his effects with many notes written 
in his own hand in the margins. It was Merton’s annotated copy of Bayan 
al-Farg which attracted the attention of Gray Henry and Rob Baker to the 
work and prompted them not only to include an excerpt from it in their 
volume Merton and Sufism: The Untold Story,'° but also to republish the 
whole work in the present volume. 
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[33] In the Name of God, the Merciful, the Compassionate. My Lord, 
facilitate [this task for me] and assist [me in it]. 

Aba ‘Abd Allah Muhammad ibn ‘Ali al-Tirmidhi said: One of the people 
of learning (‘ilm) and understanding (figh) has asked me to explain the dif- 
ference between the breast (sadr), the heart (qalb), the inner heart (fu’ad), 
and the intellect (/ubb), and what is beyond them within the pericardium 
(shaghdf), as well as the places of knowledge (mawadi‘ al-‘ulfim). I should like 
to explain [this difference] to him with the help of God, for He is the 
facilitator of all that is difficult, and it is from Him that I seek help. 


[Part One: The Stations of the Heart] 


Know, may God increase your understanding in religion, that the term 
“heart” (qalb) is a comprehensive term and necessarily includes [in its mean- 
ing] all the interior stations (magamat al-batin), for in the interior [of man] 
there are places that are outside the heart and others that are within it. The 
word “heart” is similar to the word “eye” (‘ayn), since “eye” includes [in its 
meaning] that which lies between the two eyelashes, such as the white and 
black [parts] of the eye, the pupil, and the light within the pupil. Each of 
these entities has a separate nature (/iukm) and a meaning different from that 
of the others. Nevertheless, some of them assist some of the others, and the 
benefits of some are connected with some of the others. Moreover, each 
one on the outside is the basis of that which follows it on the inside. Thus 
the subsistence of the light [of the pupil] depends on the subsistence of the 
other [entities of the eye]. 

Similarly the word “homestead” (dar) is a comprehensive term for what 
is contained within its walls, such as the gate, the corridor, the courtyard in 
the midst of its buildings, as well as what is within these buildings such as 
the closet and storeroom. [34] Every place and position in it has its own 
nature different from that of its neighbor. 

Likewise, the word “haram” is a term which includes the sacred area 
around Mecca,’ as well as the city, the mosque, and the Ancient House (al- 
bayt al-‘atiq);? and in each of these places there are stations (marndsik) [of the 
pilgrimage] different from those in the others. 
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Again, the word “lamp” (qindil) is a term which includes the lamp-glass 
[and the other parts of the lamp]. In the lamp the position of the water is 
different from that of the wick, and the position of the wick is different 
from that of the water, since the position of the wick is within the position 
of the water. Moreover, it is the wick which contains the light, and in the 
position of the wick there is oil, which has no water in it. Thus the sound- 
ness of the lamp depends on the soundness of all of these things, and if one 
of them is missing, the others become unsound. 

Similarly the word “almond” (lawz) is a term which includes the outer 
shell, which is above the hard shell, and this second shell itself, which is like 
bone, as well as the nut or kernel within this shell, and the oil which is 
within the kernel. 

Know, may God increase your understanding in religion, that this reli- 
gion possesses guideposts and way stations, that its people are in [various] 
ranks, and that the people of learning (ah! al-‘ilm) in it are in [various] 
grades. God said: And we have raised some of them above others in grades.» He 
also said: And over every lord of knowledge there is one more knowing.* Thus, as a 
science is more elevated, its position in the heart is more secret, more spe- 
cial, more guarded, more concealed, and more veiled. Nevertheless, among 
the common people, mention of the word “heart” takes the place of the 
mention of all of its other stations (maqamat). 

[35] The breast (sadr), in the heart, is that station (:magdam) of the heart 
that corresponds to the white of the eye in the eye, to the courtyard in the 
homestead, to [the sacred area] that surrounds Mecca, to the position of the 
water in the lamp, and to the upper shell of the almond out of which the 
almond itself emerges if it dries on the tree. 

The breast is the place of entry for evil whispering (1waswdas) and afflic- 
tions (afar), just as the white of the eye can be blemished by the affliction of 
pustules, inflammation of the vein, and all the other illnesses of ophthalmia 
(‘ilal al-ramad). In like manner, firewood and refuse are put in the courtyard 
of the homestead, and all sorts of strangers enter it from time to time. 
Likewise predatory animals and beasts enter into the open space of the 
haram, and moths and other [insects] fall into the water of the lamp, for 
although there is oil above the water, the lowest position [in the lamp] is 
that of the water. Similarly insects, gnats, and flies crawl into the outer covering 
of the almond if it splits open until even small vermin enter into it. 

That which enters into the breast is seldom felt at the time. The breast 
is the place of entry for rancor (ghill), passions (shahawat), desires (muna), 
and wants (/ajat). At times it contracts and at other times it expands. It is 
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also the place in which the self which exhorts to evil (al-nafs al-ammarah bi- 
al-sii’) exerts its authority, for the self has an entry into the breast where it 
burdens itself with matters, becomes proud and manifests power on its own. 
The breast is also the seat of the light of Islam (nir al-islam), as well as the 
place for the retention of knowledge that is heard (al-‘ilm al-masmi‘) and 
must be learned, such as the legal rulings (ahkam) and [Prophetic] traditions 
(akhbar) and all [36] that which can be expressed with the tongue, for the 
first cause of attaining to it is study and listening [to a teacher]. 

The breast was so named because it is the first part (sadr) of the heart 
and its first station (maqam), just as the sadr of the day is its beginning, or as 
the courtyard of the homestead is the first place in it. From it emerge tempting 
desires (wasawis al-hawa’ij); and distracting thoughts (fikar al-ashghal) emerge 
from it into the heart also if they become established over a long period. 

The heart proper (qgalb) is the second station. It is within the breast and 
is like the black of the eye within the eye, whereas the breast is like the 
white. The heart is also like the city of Mecca inside the sacred area [which 
surrounds it], like the place of the wick in the lamp, or the house within the 
homestead, or the almond inside the outer covering. 

The heart is the abode (ma‘din) of the light of faith (niir al-iman) and the 
lights of submission (khushi‘), piety (taqwa), love (mahabbah), contentment 
(rida’), certainty (yagin), fear (khawf), hope (raja’), patience (sabr), and satis- 
faction (qand‘ah). It is the abode of the principles of knowledge (usiil al- 
‘ilm), for it is like a spring of water, and the breast is like its pool, and just as 
the water flows out of the spring into the pool, so also knowledge emerges 
from the heart into the breast. Knowledge, however, also enters the breast 
through [the sense of] hearing (sam‘). From the heart arise certainty (yaqin), 
knowledge (‘ilm), and intention (niyah), which then enter into the breast, 
for the heart is the root (asf) and the breast is the branch (far). And the 
branch becomes firm only through the root. 

The Messenger of God said: [37] “Deeds are only according to inten- 
tions,”° and explained that the value of a deed performed by the self (riafs) 
increases according to the intention of the heart. Thus a good deed is com- 
pounded [in value] commensurate with the intention. Action pertains to 
the self; and the limit of the authority of the self is only as far as the breast in 
accord with the intention of the heart and its authority. The heart, how- 
ever, owing to God’s mercy, is not in the hand of the self, for the heart is 
the king and the self is [his] kingdom. The Messenger of God said: “The 
two hands are two wings [of an army], the two feet are couriers, the two 
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eyes are an armed band of scouts, the two ears are punishment, the liver is 
mercy, the spleen is laughter, the two kidneys are cunning and the lung is 
subterfuge. Thus if the king is virtuous, his troops are also virtuous, and if 
the king is corrupt, so also are his troops corrupt.’® The Messenger of God 
thus explained that the heart is a king, and that the breast is to the heart as 
the field is to the horseman. 

He pointed out that the soundness of the organs [of the body] depends 
on the soundness of the heart and that their corruption results from the 
corruption of the heart. The heart is like a wick, and the soundness of the 
wick [is determined by] its light, and that light, [with respect to the heart], 
is the light of piety (tga) and certainty (yaqin), for if the heart lacked this 
light it would be as a lamp the light of whose wick has gone out. No act 
which comes from the self, without [the participation] of the heart, is taken 
into account in the judgment of the Hereafter, nor is the doer of such an act 
taken to task should it be an act of disobedience, or rewarded should it be 
an act of obedience. God said: But He will take you to task for that which your 
hearts have garnered.’ 

[38] The likeness of the inner heart (fu’ad), which is the third station 
within the heart, is as the likeness of the pupil in the black part of the eye, 
of the Sacred Mosque (al-masjid al-haram) in Mecca, of the closet or store- 
room in the house, of the wick in its position in the middle of the lamp, 
and of the kernel within the almond. This inner heart is the seat of gnosis 
(ma‘rifah), passing thoughts (khawatir), and vision (n’yah). Whenever a man 
benefits, his inner heart benefits first, then the heart. The inner heart is in 
the middle of the heart proper (galb), which, in turn, is in the middle of the 
breast, just as the pearl is within the oyster shell. 

The likeness of the intellect (Jubb) within the inner heart (fu’ad) is as the 
likeness of the light of vision in the eye, of the light of the lamp in the 
light’s wick, and of the fat hidden within the kernel of the almond. Each 
one of these outer entities is a shield and covering for that which follows it 
on the inside. Each resembles the others, for they are similar entities work- 
ing together and close in meaning one to the other. They are in agreement 
rather than in conflict, since they are the lights of religion (anwar al-din), 
and religion is one, even though the ranks of its people are different and 
varied. The intellect is the seat of the light of unification (niir al-tawhid) as 
well as the light of uniqueness (niir al-tafrid), and this is the most perfect 
light and the greatest power. 

Beyond this there are other subtle stations (magamat latifah), noble places 
(amkinah sharifah), and elegant subtleties (lara’if zarifah). The root of them 
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all, however, is the light of unification (nr al-tawhid), for unification is a 
secret (sirr) and gnosis is a bounty (bir). Faith (imdn) is the safeguarding of 
[39] the secret and the contemplation (mushahadah)* of the bounty. Islam is 
thanksgiving (shukr) for the bounty and surrendering the heart to the secret, 
for unification is a secret [to which] God guides and directs His servant, for 
he could not comprehend it with his faculty of reason (‘aq/) were it not for 
God’s support and guidance of him. 

Gnosis (ma‘rifah) is a bounty which God gives to His servant when He 
opens for him the door of blessings and favor, beginning without the servant’s 
being worthy of that and then granting him guidance until he believes that 
this is all from God, granted to him as a grace and a favor from Him Whom 
he is unable to thank except by means of His assistance. And this, again, is 
yet another favor to him from God. 

Thus he contemplates the bounty of God and guards His secret (sir), 
for He is the grantor of assistance. The servant does not comprehend the 
modality (kayfiyah) of His lordship (rubiibiyah). However, he knows that 
He is one and avoids assimilation (tashbih),’ nullification (ta‘fil),'° attribut- 
ing to Him a modality (takyif), and making Him unjust (tajnif). This, then, 
is faith, which contemplates [God’s] bounty and guards [His] secret. 

Islam, however, is the employment of the self (nafs) in devotion to God 
through obedience to Him with thanksgiving and uprightness and the sur- 
render of lordship (nibiibiyah) to Him. It is turning away from the compre- 
hension of the secret and turning toward servanthood (‘ubiidiyah) and per- 
severing in that which brings one closer to Him. This is because Islam is 
practised only through the self, and the self is blind to the comprehension 
of the truth (haqq) and the contemplation of it. 

Moreover, the self is not obligated to comprehend realities (/aqa’iq). 
Do you not see that the servant of God was commanded to have faith in the 
heart but was not obligated to comprehend what he believes in with re- 
spect to modality (kayfiyah)? His duty is only to follow and to flee from 
innovation (ibtida). Surrender alone is sufficient for the self. 

[40] The ineffable stations (al-maqamat al-maskiit ‘anha), which lie be- 
yond those stations of which [we] have mentioned some, are discerned 
only by the servant of God who has been assisted [by God] to understand 
those stations [which we have] described with these well-known likenesses, 
for God helps His servant and assists him in understanding them. These 
stations, which are beyond those already mentioned, are like the increased 
purity of water should it remain [for a period] in the jar. By such likenesses 
is the way of the ineffable secret (al-sirr al-maskiit ‘anhu) comprehended. 
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[Part Two: The Breast] 


Indeed, the believer has been put to the test by the self (rafs) and its desires, 
for the self has been granted the power (wildyah) and the task (takalluf) of 
entering into the breast. The abode of the self is in the stomach and the area 
of the waist. It becomes excited by the blood and by the power of impurity 
(najdsah), and the stomach thus becomes filled with the darkness of its smoke 
and the heat of its fire. The self thereupon enters into the breast with its evil 
whispering (iwaswasal) and base desires as a test by God of His servant, so 
that he seeks help of his Lord in his true destitution and lasting humility, 
and God answers him and averts from him its evil. 

In the same way Satan (al-Shaytan) also enters with his evil whispering 
(waswasah) into the breast of the servant of God, for he assumes authority 
[within the] limits of [the authority of] the self, for the self which exhorts to 
evil (al-nafs al-ammarah bi-al-sii’) is like Satan, and thus both [Satan and the 
self] are satans. God said: Satans of humankind and jinn who inspire in one 
another plausible discourse through guile." 

God had mercy on his believing servant in that He did not place his 
heart in the hand of his self. God through His mercy protects as a friend His 
servant and tests him [41] [by allowing] Satan’s whispering to enter into his 
breast in order that He may teach him a little of the insignificance of his 
worth and show him his complete need [for God]. The verification of this 
is God’s saying: In order that He might test what is in your breasts,’ meaning that 
God is quite aware of the whisperings of Satan and the self, and purify what 
is in your hearts,’ which [means] the purity (faharal) of the heart through the 
light of faith (nr al-iman). God also said: Who whispereth in the breasts of 
mankind? 

Know that expansion (inshiral) and contraction (diq) are attributed to 
the breast alone and are not attributed to the heart. God said: So let there be 
no heaviness in thy breast therefrom,° and: A likely thing that thou wouldst forsake 
aught of that which hath been revealed unto thee, and that thy breast should be 
contracted for it,’ and: Well know We that thy breast is at times contracted by what 
they say.* God related of his interlocutor Moses that he said: My Lord! Lo! I 

fear that they will deny me and that my breast will contract.” Thus God attributed 
contraction to the breast. 

Nevertheless, the contraction of the breast of the Prophet and the breast 
of Moses (al-Kalim) was not due to the evil whispering which occurs to the 
generality of Muslims, because God has protected the prophets from the 


16 


A Treatise on the Heart 


whispering of Satan and the contentions of selves (mundza‘at al-nufiis). How- 
ever, [42] their breasts used to contract if they heard the unbelievers (kuffar) 
allude to an associate (sharik) of God or [if the unbelievers] gave the lie to 
them when they mentioned God’s oneness (wahddaniyah). 

Moreover, there is no limit to the contraction of the breast, should it 
contract, for everyone’s breast contracts in proportion to his ignorance and 
anger. Likewise, there is no limit to the capacity of the breast, should it 
expand under the guidance of God. Thus if it contracts to the truth (al- 
haqq), it expands to falsehood (al-bafil), and if it contracts to falsehood, it 
expands to the truth. Do you not heed what God mentioned to his Prophet: 
Have We not caused thy breast to expand?'® God granted [him] the expansion 
of his breast through the lights of the truth of Islam (anwar haqq al-islam) 
until it contracted to any capacity for falsehood. 

The breast of the believer contracts sometimes from the abundance of 
evil whispering, or from sorrow, distraction, the succession of wants, and 
the occurence of accidents and calamities. The breast also contracts if the 
believer hears a falsehood which his heart cannot endure, for God has ex- 
panded his breast with the light of Islam so that he followeth a light from his 
Lord." 

As for the breast of the unbeliever (kafir) and the hypocrite (mundafiq), it 
is filled with the darkness of unbelief (kufr), association (shirk),'? and doubt 
(shakk), and has expanded to them, so that no place remains in it for the 
light of Islam. It has contracted to any capacity for the light of the truth (nr 
al-haqq) within it. God said: But those whose breasts expand to unbelief, on them 
is wrath from God."* He also said: And whomsoever it is God’s will to guide, He 
expandeth his breast to Islam and whomsoever it is His will to send astray [43] He 
maketh his breast contracted and narrow.'* Thus God made clear that the breast, 
if it becomes filled with the darkness of unbelief, contracts to any capacity 
for its opposites from among the lights. 

The breast of the believer is also the abode of the light of Islam (sir al- 
islam). Like the comprehensive words “eye,” “haram,” “homestead,” “lamp” 
and “almond,” “Islam” is a comprehensive term for the religion of God, 
although He attributes it also to His servant, for the Prophet said: “Islam is 
declaration with the tongue, and action with the limbs, with acceptance of 
it as true through faith, and the contemplation (mushahadah) of some of the 
works of the Merciful.”'® 

Islam is thus a general term comprising faith (imdan), the declaration of it 
with the tongue, and action with the limbs. Moreover, Islam has both an 
outward (zdhir) and an inward (bdatin) [aspect]. As for the outward [aspect], 
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it is sometimes assumed by the hypocrite, who appears outwardly as one of 
the people of Islam although inwardly he is an unbeliever. God said: The 
wandering Arabs say: We believe. Say: Ye believe not, but rather say: We have 
become Muslims.'° Thus God made clear that they did not yet believe, but 
that they had only become Muslims with their mouths, for their hearts did 
not believe. 

As for the inward aspect of Islam, it is obedience to the Lord of man- 
kind and the surrender of the self and the heart to those decrees (ahkam) [of 
God] which befall one. God said: Nay, but whosoever surrendereth his purpose 
to God while excelling [in worship], his reward is with his Lord.'’ This is the 
Muslim truly, whose light of Islam resembles [44] the light of faith and the 
light of excellence (ir al-ihsan), so that all three act in concert, are inter- 
connected, and resemble one another. 

God said in the story of the prophets: Lo! We did reveal the Torah, wherein 
is guidance and a light by which the prophets who surrendered unto God judged;"* 
and in the story of Abraham: Then when they had both surrendered to God and 
he had flung him down upon his face.'? These are the elite of God (khassat 
Allah), of whom He has demanded uprightness in accordance with the 
reality of Islam. They have freed themselves of their own power and strength 
and have surrendered unto God both their outward and inward [aspects]. 

The proof that Islam and faith are similar in meaning, even though 
their names are different, is God’s saying: And Moses said: O my people! If ye 
have faith in God then put trust in Him, if ye are indeed Muslims,” and: And 
when it is recited unto them, they say: We have faith in it. Lo! it is the truth from 
our Lord. Lo! even before it we were Muslims,’ and: Then we brought forth such 
faithful as were there. But we found there but one house of Muslims.” 

Faith, both in the understanding of the common people and from the 
standpoint of the Shari‘ah,” is belief in the truth, acceptance of it with the 
heart, and the declaration with the tongue that it is true. Islam, on the other 
hand, is obedience of the heart and the self to the truth, advancement towards 
it, uprightness with respect to it, and avoidance of what is contrary to it. 

[45] The breast is also the place of rancor (ghill) and transgression (jindyah), 
for the self, which is characterized by rancor and transgression, has author- 
ity to enter into the breast for the purpose of testing [the servant], as has 
been mentioned before. God said in describing the people of Paradise (ahl 
al-jannah): And We remove whatever rancor may be in their breasts,” so that they 
may enter Paradise without rancor. 

The heart of the believer, however, is protected from rancor because it 
is the place of faith. Nevertheless, God ordered His servants to beseech 
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Him and ask Him that He not put rancor into their hearts saying: And place 
not in our hearts rancor toward those who believe.> He desired that they beseech 
Him and fear Him, so that He might purify their hearts. He has not, how- 
ever, guaranteed to protect their breasts from evil whispering, that they 
might recognize the grace of God upon them. He does, however, protect 
their hearts, so that they may seek of Him deliverance from the evil whis- 
perings in their breasts and that they may increase in honor and nobility 
through God, should He purify and refine their hearts, and increase in 
humbleness in their selves. 

God said: And He will cure the breasts of folk who are believers. And He will 
remove the anger of their hearts.” Thus God made clear that the cure is for the 
breasts, which are the place of rancor. He also said: There hath come unto you 
an exhortation from your Lord, a cure for that which is in the breasts.”’ 

[46] The heart of the believer is sound and his breast is sound, but the 
heart of the unbeliever and the hypocrite is dead and sick, and in his breast 
is a great wrong. God said: In their hearts is a sickness,** and: Lo! to ascribe 
associates [to God] is a great wrong,” and: There is naught else in their breasts save 
pride. 

Know that the breast is the place of all knowledge which is acquired 
only through study (ta‘allum), memorization (tahaffuz), effort (ijtihdd), and 
burdening oneself (takalluf), by means of listening and relating, whether it 
be the Qur’an or the tradition (hadith) [of the Prophet] or something else, 
and that such knowledge can be characterized by forgetfulness. God said: 
But it is clear revelations in the breasts of those who have been given knowledge.*' 
This is that knowledge whose expression, reading, transmission or explana- 
tion is possible. The possessor of such knowledge, however, may forget it, 
since it is the self that carries it and preserves it, and the self is by nature 
forgetful. He may forget it [even] after memorization and expending much 
effort [to acquire it]. The breast in this respect is like the back of the heart 
(zahr al-galb). One says: so and so recites from the back of his heart.*? Nev- 
ertheless, in spite of this effort, he sometimes makes mistakes, forgets and 
has doubts about what he has memorized. 

The breast is also to the heart what the shell is to the pearl. Sometimes 
something other than the pearl, such as water or something similar to it, 
enters into the shell [47] and then leaves it, for within the shell there is no 
place other than that of the pearl into which anything can enter unless the 
pearl is first removed. Its place then becomes vacant and it can hold some- 
thing else in its stead.™ 
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[Part Three: The Difference between the Breast and the Heart] 


Blindness and sight, however, are attributes of the heart and not of the 
breast. God said: For indeed it is not the eyes that grow blind, but it is the hearts, 
which are within the breasts, that grow blind.' This is the literal way [of using 
the words “heart” and “breast”]. Metaphorically, however, and in the un- 
derstanding of the people, the “heart” is sometimes signified by the word 
“breast.” God said: Say: Whether ye hide that which is in your breasts or reveal it, 
God knoweth it,? and: But that which their breasts hide is greater,’ and: And thy 
Lord knoweth what their breasts conceal and what they publish.4 God meant by 
that the heart. However, He meant in all [these verses] the hearts of the 
unbelievers, because their breasts and hearts are obstructive and closed, 
being empty of the light of guidance (niir al-huda). 

[48] This type of knowledge (‘ilm)° does not become permanent in the 
breast or become firmly established in it except after repetition, deep re- 
flection and perseverance, for the breast is like a passageway, especially for 
that knowledge which is heard and which enters it from the outside. As for 
that which enters [the breast] from inside the heart, such as the subtleties of 
wisdom (lata’if al-hikmah) and attestations of grace (shawahid al-minnah), its 
permanence in the breast is firmly established. These [other] states (ahwal), 
however, do not remain firm in the breast, because it is the place of entry 
for distractions (ashghal) and desires (hawa’ij). The breast is like the court- 
yard of the house within the homestead. Servants, attendants, neighbors, 
strangers and others sometimes enter the homestead, but no one enters the 
house its owner enters except a blood relative (di rahim) or a relative 
unlawful to marry (mahram),° or a close relative or friend. 

Sometimes the [word] “self” (1afs) is used metaphorically to signify the 
heart (galb). God said in the story of Jesus: Thou knowest what is in my self.’ 
That is, Thou knowest what is in my heart. He also said: Know that God 
knoweth what is in your selves, so beware of Him,’ and what He meant [by the 
word “self’] was the heart. 

The Messenger of God said: “Verily, God overlooked in regard to my 
community (ummah) what they told their selves, [as long as they did not act 
on it or speak about it].” It should be clear to you that what is intended in 
this tradition are the evil whisperings of the breasts, which do not become 
permanent. [49] One is questioned and held accountable, however, for that 
which has become permanent in the heart. God said: Lo! The hearing and the 
sight and the heart—of each of these it will be asked." 
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With every science (‘ilm) which the self carries and the breast holds the 
self increases in pride (takabbur) and arrogance (taraffu‘) and refuses to accept 
the truth. Thus the self, as it increases in knowledge, increases in hatred 
(hiqd) towards its brothers and in persistence in vanity (bafil) and insolence 
(tughyan). The Messenger of God said: “Verily, this knowledge possesses an 
insolence like the insolence of wealth.”" 

Know that if knowledge is of little use, its possessor can buy with it 
something of only little value, and turns away from obedience to God. 
Such knowledge is acquired only for the purpose of carrying out the Shari‘ah, 
disciplining the self, improving it, and protecting it from ignorance (jahl), 
acquainting [it] with the prescribed penalties (hudiid) of the legal rulings 
(ahkam) of the religion, and maintaining the outward [aspect] of the reli- 
gion (zahir al-din). This knowledge increases in value only if God reveals to 
one the knowledge of [its] inward [aspect] (‘ilm al-batin), the knowledge of 
the heart (“ilm al-galb), which is the [truly] useful knowledge (al-‘ilm al- 
nafi‘). 

Do you not heed what the Messenger of God said: “Knowledge is of 
two kinds: knowledge on the tongue (‘ilm bi-al-lisan), which is the argu- 
ment of God (hujjat Allah)'? to His creation, and knowledge in the heart 
(‘ilm bi-al-qalb), which is the useful knowledge (al-‘ilm al-nafi).”"° The 
Messenger of God once sought refuge in God saying: “O my God! Verily 
I seek refuge in Thee from [50] knowledge that is of no use.”'* He also said: 
“We take refuge in God from the hypocrite who is learned of tongue (‘alim 
al-lisan) but ignorant of heart (jahiil al-qalb).”'> All this is proof that the 
[knowledge] such a person possesses through [the sense of] hearing is merely 
the argument of God (hujjat Allah) for the self. With it he buys this world 
and dispenses with religion, which would be of greater use to him. Nor 
does he act in accordance with such knowledge until God reveals to him 
something of that useful knowledge. The Messenger of God is reported to 
have said: “Whoever acts in accordance with what he knows, God be- 
queaths to him the knowledge of what he does not know.”'* 

Know that there is no limit to the depth of the heart’s seas, nor any 
enumeration of the multitude of its rivers. The likeness of wise men (/iukamda’) 
in these seas is as divers, and their likeness in these rivers is as the likeness of 
water drawers and fishermen. Each one of them finds and brings forth from 
them to the extent to which God provides him. Thus to one of them is 
revealed some of the gems of the knowledge of the faults of this world, of 
the rapidity of its transformation, the abundance of its delusion, its lack of 


A TREATISE ON THE HEART 


stability, and the hastening of its extinction. To him also is revealed some 
knowledge of the wiles of Satan and the varieties of his evil whisperings. 

To another is granted revelation by way of knowledge of the ranks of 
the people of piety (all al-taqwa), the grades of the people of learning (alil 
al-‘ilm), [and such virtues as] nobility of character, kind treatment of people 
during their misfortunes, endurance of pain, generosity in this world, pre- 
ferring all other beings to oneself, [51] fear of Hellfire (al-nar), waging war 
against Satan, striving against the self and resisting its passion, following [the 
path of] the Messenger and his companions, and holding fast to the Sunnah.”” 

To another is given revelation by way of conversation about the favors 
of God, about the recollection of His bounties, the averting of His afflic- 
tion, and the abundance of His giving, about His gracious protection, His 
prolonged forbearance, His sublime forgiveness, His ample mercy, and similar 
[attributes] of this kind. 

To another is granted revelation by way of the contemplation of what 
has been preordained for him (1d sabaqa lahu) from God in His eternity 
(azaliyah) and timelessness (qidam), such as His remembrance of him, His 
favorable regard for him, His electing, preferring and choosing him, as well 
as His preordained bounties (lata’if sabigah) to him. To yet another is given 
revelation by way of the contemplation of the realities (/iaqa’iq) of some of 
[God’s] acts of Lordship (rubiibiyah), so that he beholds the effects of God’s 
power in all things, the beauty of His workmanship, and similar things of 
this kind. 

To another is given revelation by way of contemplation of the great- 
ness of God, His majesty and grandeur, and the magnitude of His power 
along with the insignificant worth of His creatures in contrast to His great- 
ness. [He is granted] vision of the poverty of created beings, their disadvan- 
tage, destitution, and [utter] need for God in contrast to His power and 
independence of them, the amplitude of His treasuries, His sufficiency and 
His benevolent concern for their affairs. 

To yet another is given revelation by way of the vision of [God's] 
assistance, the sweetness of gnosis (ma‘rifah) and love (mahabbah), and the 
vision of God's safeguarding him from error, unbelief and passions. 

To another is granted revelation by way of contemplation of God's 
uniqueness (fardaniyah) and oneness (wahdaniyah) only, so that he sees within 
his inner secret nothing else but God. Thus, as he beholds God, the worth 
of anyone other than God is reduced to nothing [52] within his inner se- 
cret, and he sees His eternity (gidam), perfection and everlastingness (baqa’), 
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and, [in contrast], the origination [in time] (fudith) of mankind and their 
passing away (fanda’). 

There is no end to the seas of any of these aspects nor any limit to their 
gems, for God said: He giveth wisdom unto whom He will, and he unto whom 
wisdom is given, he truly hath received abundant good. But none remember except 
men of intellect."* 

Of all these aspects [of wisdom] those which flow from the tongue of 
the wise man (hakim) are like the foam which surges from the sea and 
which the sea then casts off, so that mankind can put it to use.'? Thus, the 
wisdom of the wise man which flows from the tongue and can be expressed 
to mankind in clear language is like a foam which wells up from the sea of 
the heart. And just as one who has a disease of the eye uses the foam of the 
sea [as a remedy], so also one whose heart is sick with the love of this world, 
and the two eyes of whose heart have become diseased, benefits from the 
speech of the wise man. [In this way] God cures his breast from the diseases 
which are in it, such as attachment to passions and similar afflictions. 

This, then, is the path of both inward (bafin) and outward (zahir) knowl- 
edge, and neither can dispense with the other, for one of the two [forms of] 
knowledge is the explication of the Shari‘ah, which is the argument of God 
(hujjat Allah) to His creation, and the other is the explication of reality 
(bayan al-hagigah), some of which I have [already] described. The life of the 
heart and that of the self [depend] on both of these. Moreover, the sound- 
ness of the outward aspect of religion [53] and its sustenance is through the 
knowledge of the Shari‘ah, whereas the soundness of the inward aspect of 
religion and its sustenance is through that other knowledge, the knowledge 
of reality (‘ilm al-hagigah). 

The proof of this is that the soundness of religion depends upon the 
genuineness of piety (taqwa). The Messenger of God said: “ ‘Piety is here,’ 
and pointed with his hand to his heart.””” Thus he who is pious through 
outward knowledge (al-‘ilm al-zahir) but denies the inward knowledge (al- 
‘ilm al-batin) is a hypocrite (mundfiq), whereas he who is pious through 
inward knowledge but has not studied outward knowledge in order to 
carry out the Shari‘ah and even denies it, is a heretic (zindiq). Indeed, this 
inward knowledge of his is in reality no knowledge at all, but merely [evil] 
whisperings which Satan inspires in him. God said: Lo! the satans do inspire 
their minions.?! 

As for one who is a faithful Muslim, is righteous and a gnostic (‘arif), he 
believes in the Book of God and the Sunnah of His Messenger. He holds 
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fast to the Shari‘ah, acts in accordance with it, and imitates and follows the 
Messenger of God and the leaders from among his companions. With his 
heart he beholds the bounties of God by way of [feelings] of destitution 
(iftigar) and exultation (iftikhar). He sees his own poverty (idfirar) and aban- 
dons [his own free] choice (ikhtiyar), seeking the companionship of the 
Forgiving King (al-malik al-ghaffar). 

God has so assisted me with His favor that I have greatly expanded the 
explanation and elucidation [of the difference] between the breast (sadr) 
and the heart (qalb). 


[Part Four: The Heart] 


The heart is the abode of the light of faith (niir al-iman). God said: He hath 
written faith upon their hearts, and: But God hath endeared the faith to you and 
hath beautified it in your hearts,’ and: Whose heart is tranquil in the faith? 

The heart is also the abode [54] of piety (taqwa), calmness (sakinalh), fear 
(wajal), humility (ikhbat), softness (lin), tranquility (itma’ninah), submission 
(khushi), refinement (tamhis), and purity (tahdrah). God said: And imposed 
on them is the word of piety for they were worthy of it,* and indicated that this 
imposition was upon their hearts. He also said: He it is who sent down calm- 
ness into the hearts of the believers,’ and: And He knew what was in their hearts 
and sent down calmness on them,° and in the story of Abraham (al-Khalil): But 
in order that my heart may be tranquil,’ and: That our hearts may be tranquil,® 
and: Those are they whose hearts God hath proven unto piety,’ and the Messen- 
ger of God pointed out piety in his heart.'" God also said: God accepteth only 
from those who are pious.'' The root of piety is in the heart and it [means] 
guarding against doubt (shakk), association (shirk), unbelief (kufr), hypocrisy 
(nifag) and ostentation (n’a’). 

God said concerning purity (fahdrah): That is purer for your hearts,"? and: 
[55] Those are they for whom the will of God is that He purify not their hearts,’ 
and [concerning refinement]: And to refine what is in your hearts.'* Concern- 
ing fear (wajal) He said: Their hearts are afraid,’° and: Their hearts feel fear.'° He 
said concerning humility (ikhbat): And their hearts may be humble before Him," 
and concerning softness (li): Then their flesh and hearts soften to God's re- 
minder.'* Concerning lack of understanding (‘adam al-fiqh) He said: They 
have hearts wherewith they understand not,” and concerning submission (khushi‘’) 
He said: Is not the time ripe for the hearts and those who believe to submit to God’s 
reminder?” The Messenger of God saw a man play with his beard while 
praying and said: “If the heart of this man submitted, his limbs would sub- 
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mit also.”?' Those versed in exegesis (ahl al-tafsir) have said that the mean- 
ing of submission is continual fear (khawf da’im) in the heart.” 

Know, may God have mercy on you, that of all God’s creation there is 
nothing better than a heart which has become virtuous through the light of 
unification (tawhid), gnosis (ma‘rifah), and faith (iman), nor is there anything 
purer, cleaner, more pious, more sincere, nor anything [56] more encom- 
passing [than a heart] if God has cleansed it of impunties and undertaken its 
revival with the light of the truth (nr al-hagq), and cared for and guarded it, 
and provided it with benefits. Such is the heart of the believer, and its lights 
are without limit. 

On the other hand, there is nothing more wicked, more putrid, or 
more impure than the heart of one whom God has forsaken, and whose 
care He has not assumed, but has entrusted to Satan. Such is the heart of the 
hypocrite (mundfiq) and the unbeliever (kafir), for it is the abode of associa- 
tion (shirk), doubt (shakk), hypocrisy (nifaq), uncertainty (rayb) and sickness 
(marad). God said: The associationists only are impure,” and He said concern- 
ing the hypocrites: For lo! they are unclean,* and concerning uncertainty: 
Their hearts are uncertain, and concerning denial (inkar): Their hearts are given 
to denial,”” and concerning sickness: In their hearts is a sickness.*’ The root of 
all sins is hardness of the heart (qasawat al-qalb). The wise man (al-hakim)™ 
said: “The heart, should it harden, is not concerned if it does harm.” 

If, however, the heart is illumined with the light of God and the light of 
faith, God assumes its care, and fills it with love and fear. He closes it with 
the lock of power and places the key of will (mashi’ah) in the treasury of His 
unseen [world] (ghayb), of which no one becomes cognizant save during 
the agony of death, for at that time is revealed to one what is in His unseen 
[world]. 

On the other hand, if the heart [57] becomes filled with the darkness of 
unbelief (kufr), doubt (shakk), and hypocrisy (nifaq), God appoints for its 
owner a satan, who assumes his care and closes [his heart] with the lock of 
abandonment (khidhlan), for God knows his final state (“aqibah) and what 
his end will be. This, however, is not apparent to anyone until he gurgles 
[in death], for it is the secret (sirr) of God, of which no one else is cognizant. 
How many an unbeliever far [from God] is granted faith and dies in bliss, 
and how many a believer close [to God] is abandoned by his Lord and dies 
in misery! 

Know, may God have mercy on you, that the power of God is effective 
and that no one is cognizant of His intention (murad) and will (mashi’alt) 
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with respect to His creation or the consequences (khawatim) of His acts 
except a number of the prophets, for that is His sign of the truth of their 
prophethood. The Messenger of God related that ten of his companions 
were among the people of Paradise (ahl al-jannah) as a favor and grace from 
God to him.” 

Know that the pivot on which the assurance of the necessity of reward 
(thawab) and punishment (‘igab) [turns] is in the heart, but that the execu- 
tion [of reward or punishment] falls upon the self (nafs) as a consequence. 
God said: He will take you to task for that which your hearts have garnered.” This, 
however, has to do with the judgments (ahkam) of the Hereafter, since as 
regards the judgment of this world, it is the self which is taken to task for its 
deeds. As for that which is between the servant and his Lord, judgment is 
made according to what is in the heart. God said concerning the matter of 
“Ammar ibn Yasir:*' Save him who is forced thereto and whose heart is still tran- 
quil in the faith. God thus made clear that ‘Ammir’s excuse [58] was that 
[his apostacy] did him no harm because of his heart’s tranquility (fuma’ninah) 
through sincerity of faith.Know that the pivot on which the assurance of 
the necessity of reward (thawab) and punishment (‘iqab) [turns] is in the 
heart, but that the execution [of reward or punishment] falls upon the self 
(nafs) as a consequence. God said: He will take you to task for that which your 
hearts have garnered.” This, however, has to do with the judgments (ahkam) 
of the Hereafter, since as regards the judgment of this world, it is the self 
which is taken to task for its deeds. As for that which is between the servant 
and his Lord, judgment is made according to what is in the heart. 

The servant of God is rewardedKnow that the pivot on which the 
assurance of the necessity of reward (thawab) and punishment (‘iqab) [turns] 
is in the heart, but that the execution [of reward or punishment] falls upon 
the self (nafs) as a consequence. God said: He will take you to task for that 
which your hearts have gamered.”’ This, however, has to do with the judg- 
ments (alikam) of the Hereafter, since as regards the judgment of this world, 
it is the self which is taken to task for its deeds. As for that which is between 
the servant and his Lord, judgment is made according to what is in the 
heart.Know that the pivot on which the assurance of the necessity of re- 
ward (thawab) and punishment (‘igab) [turns] is in the heart, but that the 
execution [of reward or punishment] falls upon the self (nafs) as a conse- 
quence. God said: He will take you to task for that which your hearts have 
garnered.” This, however, has to do with the judgments (altkam) of the 
Hereafter, since as regards the judgment of this world, it is the self which is 
taken to task for its deeds. As for that which is between the servant and his 
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Lord, judgment is made according to what is in the heart. for the action of 
his limbs if the intention (niyah) of his heart is genuine through the light of 
faith (niir al-iman). The Messenger of God said: “People are reKnow that 
the pivot on which the assurance of the necessity of reward (thawab) and 
punishment (‘iqab) [turns] is in the heart, but that the execution [of reward 
or punishment] falls upon the self (nafs) as a consequence. God said: He will 
take you to task for that which your hearts have garnered.” This, however, has to 
do with the judgments (ahkam) of the Hereafter, since as regards the judg- 
ment of this world, it is the self which is taken to task for its deeds. As for 
that which is between the servant and his Lord, judgment is made accord- 
ing to what is in the heart. Know that the pivot on which the assurance of 
the necessity of reward (thawab) and punishment (‘iqab) [turns] is in the 
heart, but that the execution [of reward or punishment] falls upon the self 
(nafs) as a consequence. God said: He will take you to task for that which your 
hearts have garnered.” This, however, has to do with the judgments (alikam) 
of the Hereafter, since as regards the judgment of this world, it is the self 
which is taken to task for its deeds. As for that which is between the servant 
and his Lord, judgment is made according to what is in the heart. warded 
according to their intentions,”*’ and: “Deeds are only according to inten- 
tions,” and: “No deed is attributed to one who has no intention.” 

The breast (sadr) is the place into which enters expressible knowledge 
(ilm al-‘ibarah). The heart (galb), on the other hand, is the abode of that 
knowledge [lying] beneath expressible knowledge which is the knowledge 
of wisdom and allusion (“ilm al-hikmah wa-al-isharah). Expressible knowl- 
edge is the argument of God (hujjat Allah) to his creatures. God says to 
them: What have you accomplished with what you have learned? The 
knowledge of allusion, however, is the path of the servant to God by means 
of God’s guidance of him, for God grants to him the uncovering of his 
heart to contemplate His unseen [world] (¢hayb) and to view what is be- 
hind His veils as if he were seeing all that with his own eyes, so that even if 
the covering were removed for him,” he would not increase [in knowl- 
edge] within himself. The heart, then, is the seat of the knowledge of allu- 
sion (‘ilm al-ishdrah). The meaning of expressible knowledge (‘ilm al-‘ibdrah) 
is [that knowledge] which the servant expresses with the tongue, whereas 
the meaning of the knowledge of allusion is that he alludes with his heart to 
God's lordship, His oneness, grandeur, majesty, power, and all His attributes, 
as well as the realities of His creation and action. 

The abode of the light of faith (nfir al-iman) and of the light of the 
Qur'an (niir al-Qur’dn) is the same, and it is the heart, for both of these 
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lights are similar. God said: Thou knewest not what the Qur’an was nor what the 
faith, but [59] we have made it a light” Thus God combined the two lights by 
using the pronoun “it” as a metonym (kindyah) for “one.” The meaning of 
allusion (ishdrah) is that from the time the servant alluded to the lordship of 
his Lord, he has not disbelieved in Him, nor has he given thanks to anyone 
else nor called upon anyone but Him. 

Know, then, that the light of the heart, [when considered] as a whole, 
cannot be divided or partitioned, for it is a fundamental [entity] all of which 
comes if it comes and all of which goes if it goes. The darkness of unbelief 
is similar, for it is the root of every misfortune until it goes. Sometimes, 
however, the authority [of the light of the heart] weakens or wears out or Is 
divided. It is similar to a lamp, which remains a single lamp even though 
the power of its light increases or decreases. 

On the other hand, the light of the breast (nir al-sadr), as well as its 
darkness, increases and decreases, since it is a derivative [entity] and subsists 
through the self (nafs). Moreover, Islam is assigned to the light of the breast, 
and deficiency therefore enters into this aspect of religion. But sometimes 
this light increases in the breast. The proof of this is what the Messenger of 
God said concerning women: “They are deficient in intellect (‘aql) and 
religion (din).”** What he meant by this was that aspect of religion [that 
applies] during the days of menstruation and childbirth. 

It should thus be clear to you that the lights of breasts have [various] 
aspects, and that action in accordance with them depends on [particular] 
times and amounts. Thus when one desires knowledge of an action, the 
light of that knowledge increases in one’s breast in the [required] amount. 
Its light also decreases through failure to use it, for the bearer of this type of 
knowledge is the self, and just as the self increases and decreases, so also do 
its deeds and attributes. 

[60] The lights of the heart, on the other hand, are fundamentally whole. 
Their likeness is as the likeness of the sun, which is also whole. However, if 
there is any defect in the atmosphere, such as clouds, fog, or extreme heat 
or cold, these things veil the sun’s light, and the power of its rays decreases 
and the strength of its heat diminishes. If these defects are removed, how- 
ever, the power of its light breaks through, its rays extend far, and its strength 
intensifies. The sun is never deficient in itself, but its benefits are blocked 
because of these defects which I have described. 

Similarly, if the light of faith (niir al-imdn), the light of gnosis (niir al- 
ma‘rifah), and the light of unification (nr al-tawhid) are overtaken by the 
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darkness of heedlessness (ghaflah), the clouds of forgetfulness (nisydn), or the 
veils of disobedience (‘isydn), and the breast becomes filled with the dust of 
passions (shahawat), the fog of the evils of the self, and despair of the spirit of 
God, (al-ya’s min nih Allah)” then the authority of these lights over the self 
decreases and it remains by itself under these veils and behind these cur- 
tains. However, if these defects are removed from the breast through God’s 
grace and assistance, and if the servant’s repentance to God is genuine, then 
the covering is removed, the veils are pierced, the benefits of these lights 
become apparent to the self, and their authority spreads. 

If one meditates upon this point with God’s assistance and holds fast 
[61] to the Sunnah [of the Prophet], God will eliminate many of the doubts 
of his heart and pluck out from his breast the roots of his uncertainty. God 
will then guide him to the contemplation (mushahadah) of the realities 
(haqa’iq) of His unseen [world] (ghayb). This is a matter clear to one for 
whom God has facilitated the way of understanding and comprehension. 

As for the the light of legal rulings (nar al-ahkam), which is the light of 
Islam (niir al-islam) in the breast, it increases through correctness of conduct 
and sincerity of endeavor. Its light decreases, however, through turning 
away from the application of its laws (shara’i‘) and through failure to make 
use of it. Its likeness is as the likeness of the moon, for it increases and 
decreases. 

Islam is a comprehensive term for both the root of religion and its 
branches. God completed this religion with its branches and legal rulings 
(ahkam) in twenty and some years. However, He abrogated some of its 
rulings and substituted some for others. As regards faith (iman), gnosis 
(ma‘rifah), and unification (tawhid), however, there can be no abrogation in 
them nor substitution of any of them. It suffices for one who is rational 
(‘agil) and assisted [by God], should he meditate upon these, to know the 
difference between what is carried by the self (nafs) and what is carried by 
the heart (qalb). 

The believer, however, every moment and every hour, is in an excess 
of kindness from God. Moreover, his observation points (maratib) with re- 
spect to the contemplation (mushdahadah) of God’s bounties become ever 
higher, and from hour to hour are lifted for him some of the veils of the 
unseen [world] (ghayb) which had not been lifted before. In like manner, 
the states of the servant of God weaken at times, and the observation points 
of his heart are occupied by [other concerns] because of heedlessness (ghaflah), 
[62] although the fundamentals remain as they were. 
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The likeness of the lights of the heart is also as the likeness of a lamp 
which is within something that has been draped with curtains. Inside [the 
curtains] it remains unchanged, but both its light and its usefulness have 
been concealed, and its power to spread [its light] has been curtailed. Its 
likeness is also as the likeness of a mirror which has been wrapped in a 
cloth. It remains in principle as it was, although the usefulness of its surface 
has been curtailed. 

Understand, may God have mercy upon you, that although Gabriel 
took charge of sending down the Revealed Book with God’s knowledge, 
its abode is in the heart of the Prophet. God said: Say: Who is an enemy to 
Gabriel! For he it is who hath revealed it to thy heart by God’s leave," and: The 
True Spirit hath brought it down upon thy heart.” 


[Part Five: The Inner Heart] 


Know that since the inner heart (fu'ad) is the seat of seeing (m’yah), it is 
only the inner heart that sees whereas the heart (qalb) knows. If knowledge 
and seeing are combined in someone, the unseen [world] (¢hayb) becomes 
|the object of] seeing, and the servant gains certainty through knowledge, 
contemplation, and the reality of seeing faith. So whoso seeth, it is for his own 
good,'! and God shows favor to him by way of guidance and assistance be- 
cause of his belief; and whoso is blind is blind to his own hurt? and God has an 
argument (lujjah) against him because of his disbelief. [63] God said con- 
cerning the knowledge of certainty (“il al-yagin) and the eye of certainty 
(‘ayn al-yaqin): Nay, would that ye knew with the knowledge of certainty, for ye 
will behold Hellfire. Aye, ye will behold it with the eye of certainty? 

God informed his prophet Moses that his people had taken a calf [to 
worship]. Moses’s anger became great, and he returned to his people angry 
and saddened at what he had become sure of through God’s informing 
[him] about them.* He was carrying [with him] the tablets and when he 
saw them worshipping the calf, he threw down the tablets and seized the 
head of his brother pulling him to him.* Likewise the Messenger of God 
said: “God had mercy on my brother Moses, for a report (khabar) is not like 
seeing [with the eyes] (al-mu' dyanah).”° Moses was told by his Lord: Lo! twe 
have tried thy folk in thine absence, and the Samaritan hath misled them.’ Then 
when he saw them with his own eyes, his anger and fury increased. 

Sight (n'yah) is also attributed to the heart (qalb), although the heart 
sees only with the light that is within it. This is indicated by what Abii Ja‘far 
Muhammad ibn ‘Ali* said to the Bedouin who had asked him: “Have you 
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seen your Lord?” He answered: “I never worshiped anything I had not 
seen.” He said: “How did you see Him?” He answered: “Verily, the eyes 
(absar) did not see Him through [64] the vision of eyesight, but the hearts 
(qulib) saw Him through the realities of faith.”” He thus indicated that sight 
was through the heart, although by means of the realities of the light of 
faith. 

The heart (qalb) and the inner heart (fu’ad) can also be signified by the 
word “eyesight” (basar) since both of them are places for eyesight. God 
said: God causeth the revolution of the night and the day. Lo! herein is indeed a 
lesson to those possessed of eyes,'® and: So learn a lesson, O ye who have eyes!"' 
Thus the people who have eyes learn a lesson by seeing in things the subtle- 
ties (lata’if) of the workmanship of God. They are the people of the hearts 
(ahl al-quliib). 

The people of contemplation (ahl al-mushahadah) through the light of 
faith are in ranks. To one of them, through his true striving, is revealed the 
misfortunes of heedlessness as well as the vision of the Hereafter through 
the sight of his heart’s two eyes as if he were gazing at it. 

[This is] just as Harithah said [to the Messenger of God]: “I have be- 
come a true believer.” [The Messenger of God] said: “Verily, to every 
truth (haqq) there is a reality (hagiqah), so what is the reality of your faith?” 
He answered: “I turned my self away from this world and passed my night 
without sleep and my day without water, and it was as if I were gazing at 
the throne of my Lord appearing [before me], and as if I were gazing at the 
people of Paradise (ahl al-jannah) and how they visited each other and the 
people of Hellfire (ahl al-nar) in the fire and how they howled at one an- 
other.” The Prophet said to him: “You have learned, so persevere.” 

Thus, as a result of his turning his self away from this world, God re- 
vealed to him the Hereafter, so that he saw it [65] with the light of his 
heart. He did not speak about the station (maqam) of the contemplation 
(mushahadah) of God, or the contemplation of His attributes, grace, kind- 
ness or majesty, and such things, but he spoke only about his own striving 
(mujahadah), which imparted to him the contemplation of the Throne, of 
Paradise and its people and of Hellfire and its people. It is clear, then, that 
from the standpoint of the servant the lights and power of vision (nt’yali) 
and contemplation (mushahadah) increase through God. 

Another difference between the heart (qalb) and the breast (sadr) is that 
the light of the breast is finite, whereas the light of the heart is infinite and 
limitless. It is not extinguished even when the servant of God dies, for if he 
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dies in a state of belief, his light [remains] with him, leaving him neither in 
the grave nor on the day of resurrection, but remaining with him always. 
God said: God confirmeth those who believe by a firm saying in the life of the world 
and in the Hereafter.’ 

As for the legal rulings of Islam (alikam shara’i‘ al-islam) and that which 
is established for the purpose of legal obligation (taklif), these come to an 
end with death. This is sufficient proof for one who professes the whole- 
ness of faith, and that faith does not increase or decrease. It is, however, an 
argument against one who professes the increase and decrease of faith, who 
likens faith to all other acts and professes that all acts are faith and that faith 
is [merely an act] with the tongue, or who says that faith is really an act of 
the servant, or who distinguishes between the reality (hagigah) of the con- 
cept of faith and that of Islam. 

[66] Among us one is not correct who busies himself with what he is 
not legally obligated to do. Silence is security for the ignorant; speech is an 
honor from God for the learned. Do you not see that the questioning of the 
servant in the grave is about principles only and not about derivatives? He 
is asked: Who is your Lord? What is your religion? and Who is your prophet? 
He is not asked: What were your deeds? or How did you pray? On the Day 
of Resurrection he 1s asked first about his faith and then about his deeds, 
one after the other. He is rewarded for his deeds commensurate with the 
strength of the principles, namely, his intentions. 

The heart is called qalb only because of the rapidity of its turning over." 
The Messenger of God said: “The likeness of the heart is as the likeness of 
a feather in an open space of the earth which is hanging from the trunk of 
a tree and is being turned back and forth by the wind.”'> The Messenger of 
God thus related an aspect of God’s power and something of His kindness 
towards his powerless servant by confirming his heart in the faith and by 
anchoring it in the truth (/iaqq) by means of the rapidity of its turning over, 
so that through God’s power and might it will not stray from [God's] guid- 
ance. 

The intelligent man is one who does not attribute the action of the 
heart to his self except [67] to the extent that is appropriate for servanthood 
(‘ubtidiyah), and who is silent about that which does not concern him. He 
has, moreover, beyond that what diverts him from being curious about 
what does not concern him. If the structure of one’s unification (tawhid) [of 
God], along with the foundation of one’s faith, and the ground of one’s 
gnosis (ma‘rifah), collapses, who else but he can rebuild it? 
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I have explained that Islam has combined knowledge and action. The 
proof of this is what the Messenger of God answered when Gabriel asked 
him: “What is Islam?” The Messenger of God said: “Islam is that you bear 
witness that there is no god but God and that Muhammad is the Messenger 
of God, that you perform prayer, give alms, fast in Ramadan, and make the 
pilgrimage to the House’® if you can find a way thereto.” He (Gabriel) said, 
“You have spoken the truth,” and we were amazed that he should ask him 
and confirm his [answer]. Then he said, “Tell me about faith (iman).” The 
Messenger of God said, “[Faith] is that you believe in God, His angels, His 
books, His messengers, the Last Day, and that you believe in destiny (gadar),"’ 
both its good and its evil.” He (Gabriel) said, “You have spoken the truth. 
Now tell me about excellence (ihsan).” He said, “Excellence is that you 
worship God as if you see Him, for if you do not see Him, He nevertheless 
sees you.”!* 

Thus the two of them [Gabriel and the Messenger of God] agreed that 
Islam is both knowledge and action. He answered his question about faith, 
and they both agreed that it is knowledge and that its resting place is in the 
heart. As for the elite of the people of faith (khassat ahl al-iman), they derive 
from the traditions of the Messenger of God subtle benefits which the com- 
mon people are not aware of, for they are veiled by their own selves from 
the subtleties of the truth because of their contemplation of their own deeds. 
God commanded that people be addressed commensurate with with their 
intellects (‘ugiil) and said: Address them in plain terms about their selves." 

[68] As for his answer concerning excellence (ihsam) it is confined to the 
contemplation (mushdhadah) of God only. Either the servant of God be- 
holds his Lord with his heart or else he beholds with his heart that his Lord 
sees him. In this tradition there are many benefits which the common people 
do not comprehend. However, this is not the place for their elucidation. 

The Messenger of God explained that the stations (maqamat) of the 
faithful are commensurate with their ranks (maratib), for he tied excellence 
(ihsdn) to vision (ra’yah). The abode of vision is the inner heart (fu’ad). God 
said: The inner heart lied not in what it saw.” The [word] fu’ad is derived from 
fa’ idah, benefit, because the inner heart sees the benefits of God’s love. The 
inner heart benefits from vision, whereas the heart delights in knowledge. 
However, as long as the inner heart does not see, the heart cannot benefit 
from its knowledge. 

Do you not see that the knowledge of the blind man is useless at the 
time of testimony, should he need to give it, because he is deprived of 
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sight? Although his knowledge is truly knowledge, its authority is never- 
theless not certain, because of the judge’s invalidation (jarlt) of his testi- 
mony on account of blindness, even though he is trustworthy (‘ad/). In this 
there is an allusion (ishdrah) for one to whom God has given understanding 
in religion. 

God said: That ye may be witnesses against mankind.?! How can someone 
testify concerning something he knows but has not seen? God mentioned 
in the story of Joseph and his brothers that they said: We testify only to that 
which we know; we are not guardians of the [69] unseen,” for they had not seen 
the drinking-cup in the saddle-bag of their brother, nor had they seen it 
placed there by the friend of Joseph at the latter’s command that [they 
might know] it had not been stolen. 

God has indeed honored us with the Qur’in, which is His most glori- 
ous sea. He has filled it with the gem of [His] bounties, and made it one of 
the treasuries of [His] graces. Blessed is he whom God honors, in secret and 
openly, with some of the wisdom and eloquence which is in it. 

One of the gnostics said: “The inner heart is called al-fu'ad only because 
there are a thousand valleys (alfa wad) in it. Should an inner heart be that of 
a gnostic, then its valleys flow with the lights of God’s beneficence, bounty, 
and kindness.” 

The expression “inner heart” (fu’ad) has a more precise meaning than 
the word “heart” (qalb), However, their meanings are close, just as are the 
meanings of the words “merciful” (ramadan) and “compassionate” (raltim). 
The guardian of the heart is the Merciful, for the heart is the abode of faith, 
and the believer has put his trust in the Merciful through the soundness of 
his faith. God said: Say: He is the Merciful. In Him we believe and in Him we 
put our trust. 

The guardian of the inner heart, on the other hand, is the Compassion- 
ate. God said: My compassion embraceth all things, therefore I shall ordain it for 
those who are pious, and: Thus that We may strengthen thy inner heart there- 
with. 

[70] God described His binding (rabf) of His servant's heart in the story 
of the People of the Cave (ashab al-kahf) when He said: We bound their hearts 
when they stood forth,° and in the story of the mother of Moses: If we had not 
bound her heart.” Those versed in exegesis (all al-tafsir) have said that the 
binding of the heart is by means of the light of unification (niir al-tawhid). 
That is because the heart knows and as a knower requires the binding of 
support, so that it may become tranquil in the recollection of God. 
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The inner heart (fu’ad), on the other hand, sees and beholds and there- 
fore [a state of] emptiness (fardghah) befalls it. It has no need of binding but 
requires instead supportive help through [God’s] guidance. God said: The 
inner heart of the mother of Moses became empty and she would have betrayed 
him.** God thus ascribed emptiness to the inner heart and favored it over 
the [outer] heart (qalb), since the latter requires binding. Moreover, the 
inner heart sees and beholds, whereas the [outer] heart merely knows, and 
as the Messenger of God said: “A report (khabar) is not like seeing [with the 
eyes] (al-mu‘ayanah).””° 


[Part Six: The Intellect] 


The intellect (/ubb) is the greatest mountain and the purest station of the 
heart. It is like an axis, which is permanent and does not move. It is through 
the intellect that religion is sustained, for all the lights depend upon it and 
encircle it. These lights are not perfected nor is their power effective save 
through the soundness of the intellect and its support, nor are they made 
firm except by its firmness, nor [71] do they exist except by its existence. 
The intellect is the abode of the light of unification (niir al-tawhid) and the 
light of the contemplation of the uniqueness [of God] (ntir mushahadat al- 
tafrid), for through the intellect the reality of detachment [from this world], 
as well as the light of glorification [of God] become proper for the servant 
of God. 

The intellect (Jubb) is a balanced light, a planted field, and an imprinted 
intelligence. It is unlike the compounds which enter into the self, for it is a 
simple light, like elemental things. 

This intellect, which is the same as the faculty of reason (‘aq)), is planted 
in the ground of unification (tawhid), and its soil is the light of uniqueness 
(niir al-tafrid). It has been irrigated with the water of [God’s] kindness from 
the sea of glorification until its roots have been filled with the lights of 
certainty (anwar al-yaqin), for God undertook its cultivation and with His 
power attended to that directly without any intermediary. He planted it in 
the garden of contentment and then protected [it] with the wall of preser- 
vation. He anchored it in His eternity (azaliyah), in His everlastingness 
(abadiyah) and in His primordiality (auwaliyah), so that the beast of the self 
with its passions and ignorance could hardly approach it, nor the predatory 
animals of the deserts of error, nor any of the animals which are the charac- 
teristics of the self, such as its arrogance, foolishness, or faults. 
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The Lord is the owner and protector (wali) of this garden, which is the 
most beautiful of all gardens, for it is the garden of faith. God has under- 
taken its planting, watering and cultivation, so that with the help of the 
Merciful [72] and the bounties of the fruits of beneficence its trees have 
brought forth the light of faith (nr al-imadn). God said: But God hath en- 
deared the faith to you and hath beautified it in your hearts." 

This is the explanation of the word /ubb (intellect): It is made up of the 
[Arabic] letters /am and ba’. It begins with lam, like the [am in the word lutf 
(kindness). The ba’ is doubled, for, although it is written as one, it is one of 
the letters of a doubled root (al-muda‘af)’ and is in reality two. These are the 
ba’of birr (bounty) in the beginning (bidayah) and the ba’of baqa’(remaining) 
with blessing (barakah) upon it. This light’ does not exist for any reason 
except by the grace of the Opener of Doors, for the root of all that God has 
granted to His servant from among the principles of religion (usiil al-din) is 
His grace, [which He gives] without any purpose. Then He created the 
derivatives of religion (funi‘ al-din) for the purpose of servanthood (“ubfidiyah). 

The striving (mujahadah) of the servant of God is linked to the support 
of Lordship (rubiibiyah) and the guidance of Divinity (ulihiyah), for the 
servant’s striving cannot succeed except through God’s assistance at that 
time and [His] favorable regard beforehand through [His] benign arrange- 
ment and favorable determination. Thus the intellect was the first thing 
God favored in eternity in order that good works might become easy for 
God’s servant. 

Know that the intellect is possessed only by the people of faith (all al- 
iman), who are the elite servants of the Merciful, and who have turned 
towards obedience to the Protector (al-mawla) and turned away from the 
self and this world. God has clothed them [73] in the dress of piety and has 
averted from them all manner of affliction. He has called them the possess- 
ors of intellects (uli al-albab), and has favored them with [His] address (kiitab). 
He has admonished them in various ways and praised them in much of the 
Book. Thus He said: So fear God, O possessors of intellects; Therefore fear me, 
O possessors of intellects;> Those are they whom God guideth, so follow their guid- 
ance;® And he unto whom wisdom is given, he truly hath received abundant good. 
But none remember except the possessors of intellects;’ And that they may know that 
He is only one God, and that the possessors of intellects may take heed;* And that 
they may ponder its revelations, and that the possessors of intellects may reflect.” 

Thus God praised those possessing intellects and made clear their ranks 
(maratib), their secret states (sara’ir) with their Lord, and their merits with 
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respect to their understanding, comprehension, and insight, until He ren- 
dered the likes of us incapable of comprehending their states (ahwal), for He 
has favored them with the light of the intellect (niir al-lubb), to an extent He 
has not done with others. 

Among people of letters (ah! al-adab) generally and those who have 
some knowledge of the [Arabic] language, the intellect (/ubb) is [the same 
as] the faculty of reason (‘aq/). There is, however, a difference between the 
two just as there is between the light of the sun and the light ofa lamp, [74] 
although both of them are lights. This is quite apparent, since one rarely 
sees two rational beings the power of whose light and reason are equal. On 
the contrary, one of the two will be superior to the other because of a 
certain increment by which one is favored to an extent not apparent in the 
other. What do you think, then, of one whom God has favored with knowl- 
edge of Himself, of one whom He has honored with the bounties of His 
kindness and upon whom He has poured forth from the seas of His good- 
ness what he has not poured forth upon anyone else? 

Reason (‘aq/) is one in name, and its authority decreases and increases. 
It is [both] fundamental and [at the same time] derivative, since it becomes 
stronger through the strength of its fundamentals and increases with the 
increase of its authority. 

The first stage (maqam) of reason is innate reason (‘aq al-fitrah). This is 
[the stage] attained by a boy, or by a man recovering from insanity. [At this 
stage] he can understand what is said to him, since he can be forbidden and 
commanded, and with his faculty of reason he distinguishes between good 
and evil, and knows respect from contempt, profit from loss, neighbors 
from those who are distant, and relatives from strangers. 

Another [kind] is the reason of argumentation (‘aq/ al-hujjah). It is [the 
stage] in which the servant becomes worthy of being addressed by God." 
When he reaches puberty, the light of reason (niir al-‘aql), which has been 
described, becomes firm through the light of support (nr al-ta’yid), for this 
[latter light] supports the reason, so that the servant attains to God’s address 
(khitab). 

A [third kind] is the reason of experience (‘aq al-tajribah). It is the most 
useful and the most excellent of the three, for by experience the servant 
becomes wise (Hakim), and can know what has not yet come to be by the 
evidence of what has already been. The Messenger of God said: [75] “No 
one is wise unless he has experience, and no one is insightful unless he has 
taken a false step. 
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Still another [kind] is inherited reason (‘aq! mawnith), which may be 
described in the following way. A rational, wise, learned, insightful, and 
dignified old man is afflicted with a foolish boy or pupil who does not 
benefit from his company. This rational man dies, and God, through His 
blessing, bequeathes to the foolish boy the man’s reason, his light and illu- 
mination, his usefulness, his dignity, serenity, and character. The boy’s con- 
dition changes immediately, and he becomes dignified and rational in the 
manner of his predecessor. One sees this only at the time of the death of the 
rational old man and the change in the condition of the foolish and igno- 
rant boy. The boy is bequeathed only the reason of the old man, but the 
blessing of his prayer and the light of his learning reach the boy also. God is 
kind enough to accomplish this through His benevolence and magnanim- 
ity. 

The benefits of cach of these aspects [of reason] are commensurate [with 
the aspect]. Moreover, it is by means of these aspects of reason that one 
becomes fit to associate with other people, and that they in turn can benefit 
from one. It is possible, however, for all these aspects [of reason] to be 
found in people who do not believe in God or the Last Day, such as the 
philosophers (falasifah) and the wise men (/nukamda’) of India and Byzantium 
and others, for these varieties of reason are only for the support of the self 
and for dealing with people in this world in an ostentatious manner. 

However, from among [all] these [aspects], that which is most benefi- 
cial is balanced reason (al-‘aq/ al-mawziin), which is imprinted with the light 
of God’s guidance. [76] It is [the same as] the intellect (Jubb), which I have 
just described. It is also called reason (‘aqf), and the word “reason” is used 
metaphorically, but within the capacity of the language, to signify knowl- 
edge. However, those who possess intellects (ulti al-albab) are the knowers 
of God (al-‘ulama’ bi-Allah), and not every rational man is a knower of God 
(alim bi-Allah), although every knower of God is rational. God said: Burt 
none will grasp their meaning save the Rnowers."* 

Reason has other names also. It is called film, nuha, hijr, and hija. God 
said: Lo! herein verily are portents for men of reason (ulti al-nuha),"? and: There 
surely is an oath for reasoning man (dhit hijr).'" The Messenger of God said: 
“Let those among you of reason (1/7 al-ahlam wa-al-nuha) follow me, then 
those who follow them.” 

It has been said that reason (‘ag/) binds (ya‘qilu) the self from pursuing 
passions, just as the hobble (‘iqa/) keeps a nding animal from its pasture and 
grazing land. The word “reason” is a general term and is interchangeable 
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[with these other terms], but it is the only one of them which can be used 
with inflection. One says: I reason (a‘qilu), he reasons (ya‘qilu), a reasoning 
(‘aqlan), he is a reasoner (‘aqil), and that is reasonable (ma‘qiil). 

[77] God said: Lo! therein is indeed a portent for people who reason.'® This 
means that [the servant of God] should reason concerning God’s com- 
mandments and His prohibitions, His exhortations, His promise (wa‘d) and 
His threat (wa‘id), and that he should understand His purpose (murad) in 
affairs to the extent to which He helps him and reveals to him the way to 
honor His commandments and to avoid what He has prohibited. 

None of these [acts of reasoning] can exist [in him] without God’s 
kindness and His favorable regard towards him. Thus He favors him over 
others through the intellect described [above] and [its] well-known light. 
Such a one is learned both in the fundamentals of religion and in its deriva- 
tives. However, not everyone who is learned in the derivatives is learned in 
the fundamentals, for learning in the science of legal rulings (al-figh fi ‘ilm 
al-ahkam) is abundant. Such a one is learned only through study and is a 
mere bearer of learning and knowledge. Moreover, learning (figh) is an- 
other word for knowledge (‘ilm) and is used as an expression for it. One 
says that so and so learns [using either] yata‘allamu or yatafaqqahu. 

Real learning, however, is the learning of the heart. The Messenger of 
God said: “Many a bearer of learning possesses no learning [himself] and 
many a man bears learning to one who is more learned than he.”"” The 
wise man (al-hakim)"* said: “He is not learned who does not consider afflic- 
tion a blessing and contentment a calamity.” Al-Hasan said: “The learned 
man is only he who is abstemious in this world and desirous of the next 
world, conscious of his sin and steadfast in obedience to his Lord.”!” 

I indicated at the beginning of this book that the seat of learning (fig/) 
in the student is in the interior of the breast and that its light increases with 
study and practise. The lights of learning (fight) and understanding (fahm) 
branch out for him [78] and with the light of his learning he can interpret 
questions and then infer what he does not know from what resembles these 
questions, is similar to them and comes close to their meaning. 

Understanding in religion (al-figh fi al-din),”’ on the other hand, is that 
light which God casts into the heart of His believing servant. It is like a 
lamp by which he sees. This light is not possessed by the unbeliever or the 
hypocrite, for God said: But the hypocrites understand not.?' 

As for the man of understanding (fagih) whose heart God has illumined 
with the light of sight (niir al-basar), he is the one to whom the Messenger 
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of God alluded when he said: “If God wishes good for His servant, He 
gives him understanding in religion and shows him the faults of his self and 
the sickness of this world and its remedy.””? He in whom God combines 
both of these types of knowledge” is known as the red sulphur (al-kibrit al- 
ahmar),** the most learned man (al-‘dlim al-akbar), and the most able intel- 
lectual (al-labib al-awfar). 

As regards the interpretation (istinbat)> of the learned man (fagih) with 
respect to legal rulings (ahkam), it is the interpretation of questions in accor- 
dance with the Sunnah [for the purpose of] putting into practice the Shari‘ah. 
The interpretation of the man who understands inward knowledge (batin 
al-‘ilm), however, is the interpretation of passing thoughts (khawatir) [in the 
heart] in accordance with Reality (al-hagiqah) and the contemplation of 
Lordship (al-rubiibiyah). 

The difference in merit between these two is evident only in the inter- 
pretation of the inward (bafin) and outward (zahir) meaning of a verse re- 
vealed by God, a verse whose outward meaning necessitates a legal ruling 
(iukm) but under whose outward expression, in its inward meaning, there 
is [symbolic] allusion (ishdrah) [79] and knowledge (‘ilm). The learned man 
(fagih) gives an interpretion that is in accordance with the argument of God 
(hujjat Allah) ,*° whereas the wise man (hakim) gives an interpretion that is in 
accordance with the intended meaning of God and points to His way by 
means of what has become clear from subtle allusions (/afa’ if al-ishdrat). [His 
interpretation] is in accord with unification (tawhid) and reveals a meaning 
to which God agrees. 


[Part Seven: The Lights of the Heart] 


Although their names differ, the lights which I have described in the begin- 
ning of the book, such as the light of Islam (nar al-islam), the light of faith 
(niir al-iman), the light of gnosis (niir al-ma‘rifah), and the light of unification 
(nar al-tawhid), are all similar and not opposites. From each of these lights 
individually, and commensurate with their ranks, are generated benefits 
unlike the benefits that are generated from any of the others. 

Thus, from the light of Islam are generated fear (khawf) and hope (raja’), 
from the light of unification are generated fear and hope, from the light of 
faith are generated fear and hope, and from the light of gnosis are generated 
fear and hope. Similarly all the other states (ahwal) which spring up from 
the heart, such as thanksgiving (shukr), patience (sabr), love (malhabbah), 
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modesty (haya’), truthfulness (sidq), and fidelity (wafa’), are generated from 
these interior lights (anwar al-batin). I shall, however, with God's help, ex- 
plain only this one section.' 

Know, then, that from the light of Islam are generated fear of the final 
end (khawf al-khatimah) and hope for a good conclusion [to life] (raja’ husn 
al-‘agibah). God said: Therefore [80] die not save as men who have surrendered 
unto Him.? He also said in the story of Joseph: Make me to die submissive unto 
Thee and join me to the righteous.> From the light of faith is generated the fear 
of evil events (fawariq al-sti’) as well as the hope of good events (fawariq al- 
khayr) at all times. 

From the light of gnosis is generated the fear of the antecedent (al- 
sabiqah)* and the hope of the antecedent. From the light of unification is 
generated the fear of the realities (al-haqa’iq) and the hope of the realities. 
Fear of this type originates in the contemplation of Lordship. [This means] 
that one fears God and no one but Him, and that one puts one’s hope in 
Him and in no one but Him. All the other states which I have mentioned 
can be explained in this manner as I have described to you. 

The likeness of these lights is as the likeness of mountains. Islam is a 
mountain whose land is the breast (sadr); faith is a mountain whose place is 
the heart (qalb); gnosis is a mountain whose abode is the inner heart (fu’ad); 
unification is a mountain and its resting place is the intellect (Jubb). 

On the summit of each of these mountains is a bird. The bird of the 
mountain of the breast is the self which exhorts to evil (al-nafs al-ammarah 
bi-al-sii’); the bird of the mountain of the heart is the inspired self (al-nafs al- 
mulhamah); the bird of the mountain of the inner heart is the blaming self 
(al-nafs al-lawwamah); and the bird of the mountain of the intellect is the 
tranquil self (al-nafs al-mutma’innah). 

The self which exhorts to evil [81] flies in the valleys of association 
(shirk), doubt (shakk), hypocrisy (nifaq), and what resembles them. God, 
however, has had mercy on His friends (awliya’) and has protected them 
from its evil. He said: Lo! The self exhorteth unto evil, save that whereon thy 
Lord hath mercy.’ The inspired self flies in the valleys of piety at times and in 
the valleys of wickedness at other times. God said: And inspired it to wicked- 
ness and piety.® 

The bird of the mountain of gnosis is the blaming self (al-nafs al-lawtvamah) 
and it flies at times in the valleys of pride, might, contemplation of God's 
blessings, and exultation and joy in the favors of God. At other times [it 
flies] in the valleys of destitution, humility, scorn of itself, and the vision of 
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humbleness, misery, and poverty. Nevertheless, it [remains] a blamer 
(lauwwamah) of its owner in [all] its [various] states. God said: Nay, I swear by 
the blaming self.’ 

The bird of the mountain of the intellect is the tranquil self (al-nafs al- 
mutma’innah), and it flies in the valleys of contentment, modesty, steadfast- 
ness in unification, and discovery of the sweetness of recollecting God. It is 
similar to the spirit (nil:), for God has purified it from the evil of conten- 
tion. He said: [82] But ah! thou tranquil self! Return unto thy Lord, content in 
His good pleasure;* and also: Then spirit and plenty and a garden of delight.” 

The term “self,” includes these [different] meanings just as we men- 
tioned with respect to the meaning of the term “heart.”'® It is like God’s 
saying: Ask the town,'' the meaning being the people of the town, or His 
saying: If only there had been a town that believed,’ meaning by that the people 
of the town. Likewise the heart is a piece of flesh, but what is meant is what 
is within it. The self is similar; what is meant is what is inside the body in 
the way of fire and light. 

The [word] “self” is a generic term, some of its substance being better 
than the rest, and some of it more evil, more iniquitous, and more wicked 
than the rest. This is the self which exhorts (al-nafs al-ammdrah) [to evil]. 
The self, however, which through the light of outward Islam (zahir al- 
islam) has become free of the wickedness of the outward self (zahir al-nafs) 
increases in goodness through sincerity of striving (mujahadah) if accompa- 
nied by God’s assistance. The Messenger of God said in his prayers: “We 
take refuge in God from the evils of our selves.”'’ The Messenger thus took 
refuge in God in spite of the varieties of blessings and purity of self and 
intention with which God had favored him. He said: “I had a satan (shayran), 
but God helped me against it and so he surrendered.” 

[83] The substance (jawhar) of the self is a hot wind like smoke, dark 
(zulmaniyah) and evil in behavior, although its spirit (ni/) is in principle 
luminous (niraniyah), It increases in righteousness through God’s assistance, 
and through good behavior and true humility. It does not, however, in- 
crease in righteousness except through the servant’s opposition to its pas- 
sions, and his renunciation and conquest of it through hunger and hard- 
ships. The blaming self (al-nafs al-lawwamah) is closer to the truth (haqq) but 
is nevertheless deceitful and beguiling. Only the gnostics from among the 
sagacious (akyds) are acquainted with it. 

The tranquil self (al-nafs al-mutma‘innal) is the self which God has puri- 
fied from the evil of darkness, so that it has become luminous (Hiraniyah) 
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and resembles the spirit (nih), for it walks in obedience to God, being led 
without resistance on its part. Through submission to God it has become 
obedient. This is the self of the veracious one (siddiq) whose inner secret 
(sirr) and outward aspect (‘alaniyah) God has filled. 

I have likened these lights to mountains only because the light of Islam 
in the breast of the Muslim is too certain and too strong for anyone to 
extinguish it as long as God preserves it. Thus no one is able to extinguish 
the light of Islam in the breast. Perhaps the Muslim is not faultless in obedi- 
ence, but he nevertheless clings to the firmest hold (al-‘unvah al-wuthqa),"° 
although he does not in this way escape from the evil whispering of the self. 

The mountain [84] of the light of faith (nir al-iman) is greater, more 
firmly anchored, more deeply rooted and more stable than [the mountain 
of] the light of Islam (sir al-islam). This is because the self has the power 
(wildyah) and the burden (takalluf) of safeguarding Islam and putting into 
practise its laws (shara’i‘), but does not have the burden of safeguarding the 
heart. What confirms [the heart] is the light of the Lord (niir al-rabb). God 
said: God confirmeth those who believe by a firm saying in the life of the world and 
in the Hereafter." The Messenger of God said in praise of this community: 
“The faith in their hearts is like firm mountains,”"’ for the heart is the place 
of useful knowledge (‘ilm al-naf). 

The light of gnosis (nfir al-ma‘rifah) is more extensive and its illumina- 
tion is more exalted since it is the abode of vision (m’yah) and vision is 
more certain than a report, for “a report is not like seeing [with the eyes].”"* 
The light of unification (niir al-tawhid) is the greatest of these mountains, 
and it is like Mount Qif’” with respect to all the other mountains [of the 
Earth]. 

The boundanes of the mountain of the light of Islam terminate with 
striving against the self (mujahadat al-nafs) and the improvement of its ac- 
tions. However, the people of Islam are in ranks, some of them being more 
excellent than others. 

The boundaries of the mountain of the light of faith terminate with 
trust [in God] and commitment [to Him], as well as contemplation 
(mushdahadah), [which is] more sublime than what the self sees, reflection on 
what one has seen, and consideration by means of the light of faith of what 
is not present to the eyes. The people of faith are equal with respect to the 
root of faith, but some are better than others with respect to their contem- 
plations (mushdahadat), and in the fruits and branches of faith which are gen- 
erated in its lights. 
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[85] The boundaries of the mountain of the light of gnosis (nir al- 
ma‘rifah) terminate with the understanding of the science of abiding (baq@’) 
and passing away (fand’), weakness and strength, and the contemplation of 
the bounty of God and His favors. By this light is known that which passes 
away and perishes along with its lowness and baseness, and by it is also 
known He who abides as well as His power and glory, and the impotence 
and weakness of created beings. 

The gnostic (‘arif) in this similitude is as if he were the mountain of 
God. His gnosis (ma‘rifah) has become firm through the vision of God’s 
majesty, glory, and power, and his Lord has taken hold of him, so that he 
does not withdraw when struck by a mishap, nor does he move away when 
subjected to a tribulation, for God has taken hold of him through His power 
and mercy. 

The meaning of the letter ‘ayn in [the verb] ‘arafa is that [the gnostic] 
has learned of (‘alima) and come to know (‘arafa) God’s might (‘izzah), 
majesty (‘azamah), sublimity (‘uli) and omniscience (‘ilm), so that his self 
has become humble at the vision of His might, become small at the vision 
of His majesty and become nothing at the vision of His sublimity. 

The meaning of the letter ra’ in [the word] ‘arafa is that he has seen 
(ra’a) the lordship (ntbiibiyah) of God and His compassion (ra’fah), mercy 
(rahmah), and sustenance (rizq); that he has put his trust and faith in Him 
and has come to rely on His compassion, to have hope for His mercy, and 
to accept God as lord and director. 

The meaning of the letter fa’ is that he has gained understanding 
(faquha) in religion for God’s sake, has understood (fahima) His purpose, 
has abandoned (faraqa) all that is perishing (fani), and has fled (farra) from 
all temptation (fitnah) to the Omniscient Opener (al-Fattah al-‘Alim). It 
means, moreover, that the abiding light of his heart has transcended (faqa) 
all that is perishing (fani). 

From another aspect the ‘ay means that [the gnostic’s] heart has be- 
come free (‘ariya) from [86] regard for anything save his Lord, and that God 
has clothed him in the dress of piety so that [his] heart has become accus- 
tomed (‘dawada) to remaining close by the door of his Protector. The mean- 
ing of the ra’ is that his heart has seen (ra’a) everything just as God created 
it. The meaning of the fa’ is that he has seen that which is perishable (fani) 
as if it had already perished (faniya), so that he has become alone (infarada) 
with that Individual (fard) Who is his Protector. 

From yet another aspect the ‘ayn means that his self has become patient 
(‘azat) through faith; the ra’, that his spirit (nih) has rejoiced (rahat) in the 


44 


A Treatise on the Heart 


joy (irtiyah) of the recollection of the Merciful (al-Raliman); and the fa’, that 
God has opened (fataha) his heart to understanding (figh) of the sciences of 
the Qur’an. 

And from another aspect: his self has become pure (‘affat), his heart has 
become refined (raqqa), and his spirit has become elevated (faqat). 

Another aspect is a servant whose Lord has helped him, so that he has 
seen, with His help, what was concealed from his eyes. The meanings of 
things were revealed to him, so that with his heart he has abandoned the 
self and created beings. He subsists through his Lord, rather than through 
his own power, with his inner secret (sirr) exposed, preoccupied with his 
Lord, having preferred Him above all else. Indeed, he has come to know 
that He is greater, more exalted, more majestic, mightier, more generous, 
more sublime, more knowing, richer and more kindly [than he had imag- 
ined]. The light of his inner heart (fu’ad) has drowned in the contemplation 
(mushdhadah) of His majesty, for he is in the sea of God’s bounties, which 
are limitless in their succour, and to the depths of which sea no one reaches. 

This is the least of the marks of the gnostic (‘Grif), for the gnostic is not 
overtaken in his various states (alwal) by violent wind, nor is he touched by 
flashing lightning, nor is he characterized by any description. Around his 
inner secret (sirr) there circulates from God at all times some of His bounty, 
favors, mercy, blessing, majesty, [87] benefits and graces. [The gnostic] is 
not cut off from these favors from God for the least twinkling of an eye, for 
he is a knower of God and his self is with God. He knows nothing, how- 
ever, of that which is blameworthy in his self, such as its evil habits and its 
faults, but in his words and deeds he exhibits wisdom (hikmah). All of this 
becomes clear to him only from the sea of His grace. 

The mountain of the light of unification (nr al-tawhid), which is the 
fourth mountain, confirms him in this high rank. This mountain resides in 
the abode of the intellect (Iubb) and is limitless in elevation and endless in 
magnificence. It is the source of all good things as well as the sea from 
which emerges all good and to which all good returns. It is impossible for 
any creature to describe its light with a verbal expression except to the 
extent that he is helped and assisted thereto [by God]. 


[Part Eight: The Unitarian] 
Know, may God support you, that this is a servant whom the light of 


unification (niir al-tawhid) has taken hold of. It has embraced him until it 
has drowned him in its sea. The light of unification has become, to use a 


A TREATISE ON THE HEART 


similitude, like the sun, for in the summer it [shines] longer and is hotter. 
{It is as if] it has risen up above [the servant] until it has reached its position 
at midday, for that is the highest point to which the sun rises during the 
days of summer. There are no clouds in the sky [88] nor anything to block 
the sun’s light, nor is there anything to protect against its heat and bright- 
ness such as a sunshade. Nothing is between this servant and the sun, so that 
the sun has encompassed his head, has burned it with its heat, and has 
changed his state both in habit and in nature. He sees no shadow for his 
person, because of the height of the sun and the elevation of its position, 
except at his feet, and his feet, because of the extreme heat, remain firmly 
on the ground only through necessity. 

What, then, is [the plight of] this unitarian (muwahhid) whom God has 
elevated to the station of unification (maqam al-tawhid) with His power and 
might? It is the plight of someone who has been sensed by a lion which is 
about to kill him and devour him. He has become certain of his destruction 
and has no support, no [way of] deterence, and no one to call for help. 
How close is the state of the man in this similitude to that of the unitarian, 
for he [appears] a living person to [other] people, yet within himself he is 
already dead because of his proximity to his Lord, for he has remained in 
the darkness of the confines of [sense] perception and does not yet perceive 
the modality of unification (kayfryat al-tawhid) ... .' the light of unification 
and encompassed him both secretly and openly. 

This servant has strayed from the path of assuming burdens (takallrf) 
and has no burdens to bear in affairs [of this world]. He has abandoned 
choice and his servanthood (‘ubiidiyah) has become a captive in the grasp of 
the majesty of the Lord. He fears hidden association (al-shirk al-khafi) [89] 
in his inner secret (sirr) for even a moment. He gazes with his heart from his 
Lord to His creation, so as not to turn towards any other save Him from 
among His creation, or towards his own self, or his own movements, or 
towards the extreme of nullification (ta‘fil),? so that he sees himself unable 
to perceive His lordship, or towards the extreme of assimilation (tashbih),° 
so that he sees himself drowning in the sea of unification, a great, deep sea 
whose shore is invisible and whose depth has no limit. 

He is [at once both] sated with drink and thirsty, hungry and well-fed, 
naked and clothed, seeing and blind, learned and ignorant, intelligent and 
foolish, poised and clumsy, rich and poor, capable and impotent, healthy 
and sick, living and dead, remaining and perishing, far and near, strong and 
weak, and desirous and without desires. This, then, is the character of the 
divine knower (al-‘alim al-rabbani), the spiritual gnostic (al-‘arif al-nihdani), 
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and the luminous forerunner (al-sabiq al-niirani).* He is not like the tenebrous 
fool (al-jahil al-zulmani), nor is his knowledge related to the self (nafsani). 

I fear, however, that should I add [anything] to this explanation of the 
state of the unitarian (muwahhid), it would cause distress to someone whom 
God has excused from this affliction, who has drowned in the darkness of 
sins and passions and love of this world to the exclusion of the contempla- 
tion of God’s favors, for these latter deliver one from doubt (shtakk) and 
association (shirk), and who has failed before [attaining to] the Protector. 

[90] [The unitarian] is in the worst affliction, as I have to a certain 
extent described to you. The Messenger of God said: “The people in the 
worst affliction in the world are the prophets, then those most like them, 
and then those most like them.” The Messenger of God also said: “If you 
knew what I know you would laugh but little, would weep much, and 
pour dust upon your heads,’”® and: “He who sees God and His glory is in 
the worst affliction,”’ and: “If you see the people of affliction, ask God for 
[their] deliverance [from it].’”* 

So meditate, may God have mercy on you, upon the state of him on 
whom this affliction has fallen and from whom the cloak of deliverance has 
been stripped. What manner of life is his? Have you not heard what was the 
condition of the Messenger of God in every state and time? When he be- 
gan his prayer a boiling sound like that from a kettle was heard [to come] 
from him,’ and if a wind arose or an accident occurred, the color of his face 
would change. 

But the heedlessness (ghaflah) in us has veiled us from beholding what 
the people of gnosis (ahl al-ma‘rifah) have beheld and has filled the thoughts 
(khawatir) of our hearts to the exclusion of such states as these. God blamed 
certain communities, saying: They know only some appearance of the life of this 
world, and are heedless of the Hereafter.'® 

This servant of God who has drowned in the light of unification (niir al- 
tawhid) and whose affliction has become intense, enjoys, nevertheless, a life 
of ease, for his life with his Lord has become good. [91] God said: We shall 
quicken him with good life.'' This servant of God has forgotten all other kinds 
of sweetness at the sweetness of recollecting God, of obeying Him, and 
knowing and loving Him. The Messenger of God said: “He has tasted the 
flavor of faith who has accepted God as his Lord, Islam as his religion, and 
Muhammad as His messenger.”’'* He also said: “He discovers the sweetness 
of faith who has the [characteristics of these] three: the man to whom God 
and His Messenger are dearer than anyone else, the man who hates to 
return to unbelief after God has saved him from it just as much as he would 
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hate to be thrown into a fire, and the man who loves a servant of God 
merely for the sake of God.”!* This, however, is not the place to explain 
these [characteristics]. 

This, then, is a servant whom God has given to drink from the sea of 
guidance (bahr al-huda). He has discovered its sweetness and is like a mad 
man (majniin) in the judgment of the people. God has adorned him in the 
finest of garments, has protected him from the evil of the Whisperer (al- 
waswas)'* and has favored him over many of the people. 

The states of this unitarian cannot be understood by reason (tiazar) or 
logic (qiyds), for God has favored him in all his states with a power from 
Himself which cannot be perceived either by faculties of reason (‘uqiil) or 
by the senses (/rawass). God said: God is the protector of those who believe,'° and: 
That is because God is the protector of those who believe, and because the disbelievers 
have no protector,"° and: He protects the righteous."’ 

[92] What, then, is your opinion of one to whom God is a protector 
(wali), helper, assistant, and supporter? Can the reality of his states be known 
through the rational sense (hdssat al-‘aql)? Have you not seen those who 
have strayed deny the miracles (karamdat) of the friends [of God] (awliya’) 
and the ascent (mi‘raj) of the Prophet because they viewed them with their 
passions (ahwa’), which they call faculties of reason (‘uqiil), and claimed that 
their reason cannot accept these things, that such things cannot be true 
from a rational standpoint (min farig al-ma‘qil), and that everything that 
their reason cannot accept must be false (baril)? 

But how, O my brother, can you perceive with a compound instru- 
ment (dlah murakkabah) created in time (makhliiqgah muhdathah) the lordship 
of an omnipotent Creator and an omniscient Lord, who does what He wills 
and judges as He wishes? When can a thing which increases and decreases, 
which [sometimes] falls short and [sometimes] excels perceive the lordship 
ofa Lord who is beyond increase and decrease and whose state never changes? 
Indeed, the faculty of reason is an argument from God addressed to His 
servant. It is a compound instrument for performing service [to God] not 
for the perception of [His] lordship. 

One who is incapable of perceiving things created within himself such 
as sleep, the states of the heart, or the characteristics of the self or the spirit, 
who does not know their reality except through conjecture (zann) or imagi- 
nation (khayal), who does not know what the reality of the self is, or even 
the reality of the faculty of reason, by which he claims to know everything, 
how can such a one have a way of perceiving that which is superior to him? 
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Indeed, what is proper is surrender to the judgment [of God], submission 
to the Lord, and return to the Truth (al-haqq). 

This unitarian, whom God has described by saying: Lo! therein verily is a 
reminder for him who hath a heart, or giveth ear [93] with a present mind," is truly 
the possessor of a heart, for the guardian of his heart is his Lord. The heart 
of one whom God has entrusted with the care of his heart strays [from the 
truth], whereas one whose heart is cared for by his Lord falls from engage- 
ment [in the world] into freedom [from it]. 

People exalt this man, for he is of high status. He has humbled his self 
and reviled it, and it has become to the light of his heart as a mirror to his 
eye. He looks at his self with the light of his heart and thus knows it and, by 
knowing it, arrives at the knowledge of his Lord. God said: And do ye not 
look into your selves?!” The Messenger of God said: “He who knows his self 
knows his Lord.””” 

This, however, applies only to the beginner in the initial [stages] of his 
career and of his journey along his way, for when he attains to the light of 
the truth (niir al-haqq) and becomes strong through the strength of the truth, 
the worth of those who are beneath Him in His creation disappears before 
the power of His majesty, and at the appearance of His truth the status of all 
His creation is reduced to naught. 

God offered an example of the light of the heart of the believer by way 
of a similitude. He said: God is the light of the heavens and the earth. The 
likeness of His light is as a niche wherein is a lamp. The lamp is in a glass. The 
glass is as it were a shining star. This lamp is kindled from a blessed tree, an olive 
neither of the East nor of the West, whose oil would almost glow forth of itself 
though no fire touched it. Light upon light, God guideth unto His light whom He 
will. And God speaketh to mankind in similitudes, for God is the knower of all 
things.?' One who reflects, with the help of God, in order to comprehend 
something [94] of the meaning of the eloquence of this verse will find, 
from the beginning of the Book” to its end, what will guide him to an 
explanation of its meaning. God, however, is most knowing. After that 
God said: And he for whom God hath not appointed light, for him there is no 
light. 

The names of the stations of the interior (smaqamat al-sirr), such as the 
breast (sadr) and the heart (qalb), are [merely] expressions of the tongue. In 
their reality, however, they are allusions (ishdrat) to the lights [of these sta- 
tions], which God has brought forth from the treasuries of His light. Do 
you not observe what the Messenger of God said: “The insight (firasah) of 
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the believer does not err, and the believer sees by the light of God,” and: 
“Let your heart pronounce for you,”” and: “The admonisher of God is in 
the heart of every believer and His exhorter is in the heart of every be- 
liever.””° 

Know, O my brother, that the subsistence of all creation is through 
God. What then is your opinion of one whom God has specially taken 
under His protection as a friend, whom He has embraced with His spon- 
sorship, and made one of His elite (khdssah) and one of the people of His 
protection (waldyah)? 

One who has not died does not see the resurrection except that he die, 
as the Messenger of God said: “When one dies, one’s resurrection has ar- 
rived.””” Whoever dies, and the spirit of his self leaves and he is transported 
by his spirit from this world to the Hereafter, beholds the Hereafter and 
what is in it. Similarly one who has died in his [own] being, but is alive in 
his Protector knows that he himself does not control harm or benefit, or 
death or life, or resurrection. His heedlessness has been revealed to him, his 
resurrection has arrived, and he has become alive through his Lord, for 
God has embraced him, taken him under his protection as a friend, sup- 
ported his heart, [95] and revived it. He has seen by the light of the truth 
(ntir al-hagq) what no one else has seen. 

God said: Think not of those who are slain in the way of God as dead. Nay, 
they are living, and: And call not those who are slain in the way of God dead. 
Nay, they are living.” Thus God through His beneficence restores to life as 
a martyr (shahid) whoever is slain by an unbeliever in the way of God. 
What, then, is your opinion of one who has been slain by the light of love, 
the fire of the fear of separation, the fire of resistence to passion, the light of 
conformity with the truth, and the fire of longing; of one who has slain his 
self with the sword of unification so that he has become alive to God? 

Life as understood by the common people has many aspects. One of 
them is the life of the self (nafs) through the spirit (nili). This is the life of 
animals and beasts. Another is the life of the heart (qalb) [revived] from the 
darkness of unbelief by the light of faith. Another is the life of the self 
through knowledge (‘ilm), for the learned man is alive but the ignorant 
man is dead. Still other aspects are the life of a servant of God [revived] 
from the darkness of transgression through the light of obedience, and the 
life of the repentent [revived] from the darkness of misfortunes through the 
light of repentance and from the darkness of the vision of [his own] striving 
(nujahadah) through the light of God’s assistance. Finally, there is the life of 
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the servant [revived] from the darkness of regarding [his own] action through 
the vision of God’s favor and His favorable regard for him. There are, 
however, [still other aspects] the mention of which cannot be endured by 
the hearts of the common people. 

[96] God said: Say: the spirit is by command of my Lord, and of knowledge ye 
have been vouchsafed but little,’ and: He has strengthened them with a spirit from 
Him,” and: He casteth the spirit of His command upon whom He will of His 
servants,” and: And thus have we inspired in thee a spirit of Our command.” 
Every living being from among those created by God is called living only 
because of the spirit (ni/i). The spirit is an expression for that light by which 
God gave life to creatures, for, as God mentioned, the spirit is from His 
command, its subsistence is through God, and through it the self subsists. 

One whom God has caused to understand this much can understand, 
through His support, and His strengthening and assistance, what is beyond 
that concerning the life of the heart by means of the spirit of wisdom (/ikmah), 
the spirit of truthfulness (sidq), the spirit of love (mahabbah), the spint of 
[God’s] protection (waldyah), the spirit of bearing witness (shahdadah), the 
spirit of the message (risdlah), the spirit of speech (kalam), and the spirit of 
amity (khullah). The life of the breast (sadr) is through the spirit of Islam; the 
life of the heart (qalb) is through the spirit of faith (iman); the life of the 
inner heart (fu’ad) is through the spirit of gnosis (ma‘rifah) and contempla- 
tion (mushahadah); and the life of the intellect (/ubb) is through the spirit of 
unification (tawhid) and through detachment (infisal) from [one’s own] 
strength and power and connection (ittisal) to the truth. 

[97] The likeness of the traveller along this way in the beginning of his 
journey is as the likeness of a man whom the darkness of the night has 
encompassed and surrounded within a dark house. He is then given a lamp 
from which he gains some light. Later the window and the door of his 
house is opened, so that the light of the moon enters and he takes delight in 
it and rejoices until he goes out into the desert and is able to do without the 
light of the lamp because of the light of the moon and its illumination. 
Then, as he is rejoicing [in the light of the moon], the break of dawn 
comes, and the light of day and its power overwhelm the light of the moon. 
While he is thus rejoicing [in the dawn’s light], the sun itself rises, and its 
light and illumination begin to increase until it reaches its highest points. 

The likeness of the dark house is the self (nafs), ignorant because of its 
darkness, and the light of the lamp is the light of reason (nir al-‘aq/) in the 
self. This reason then increases, like the rising of the moon, by means of the 
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lights of the Shari‘ah and the knowledge of the Sunnah. It then increases 
again through the light of the purity of gnosis (ma‘rifah), and this is like the 
break of dawn. Then it increases still further through its vision in “time” (ff 
al-waqt)* of God’s graces, as well as the [vision of] the good outcome 
forordained for it® from God outwardly and inwardly, and the subtleties of 
His workmanship and decree. It increases again through the light of unifi- 
cation (ir al-tawhid), and this is [like] the rising of the sun. Then the sun’s 
illumination grows and increases as does also its light, power and benefits 
[and this is like the increase of reason] through the vision of the realities of 
the effects of God’s power and the subleties of His lordship. 

If these lights reach perfection and join together, the servant of God 
fears [98] their extinction and is afraid of their passing away, for he does not 
feel safe from a change in their condition. One who has attained to this 
station fears the departure of this light and the passing of this happiness even 
more than one who is enjoying the light of the sun fears its passing and its 
setting. A poet has said: 


The sun of His light has risen in the hearts (quliib). 
It shines, and for it there is no setting (gurib). 
They delight in the Beloved, and each 
takes from His Beloved a portion (nasib). 


The likeness of a servant of God who directs his attention to his own 
deeds, acts and states is as the likeness of a man who, having lighted a lamp, 
as we stated before, is then overtaken by these lights, which I have de- 
scribed. Does this man, then, after these other lights have appeared to him, 
continue to pay attention to the lamp? On the contrary, he thanks Him 
who has given him success in these deeds. The unitarian (muivalihid) is 
similar, for his inner secret (sirr) has seen with eyesight, by means of the 
realities of faith, and with contemplation, by means of the light of the 
guidance of the Merciful, the effects of God’s magnificence, power, maj- 
esty, grandeur, and uniqueness. 

Thus he has not turned towards his own activity nor has he relied on it, 
but has relied instead on God, for he has drowned in the lights of the 
contemplation of His grace, the bounties of His mercy, and the attestations 
to His compassion. He has freed himself from regarding the movements of 
his self (nafs), and has blamed it for what he sees in it of evil character and 
vile intention. 
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Another likeness is that of the planets, whose power [of casting light] is 
restricted to a dark night, for if the moon rises on a night in which it is full, 
its light overpowers the light of the planets and conceals most [99] of the 
stars. Then if dawn breaks and the sun rises, the traces of the remaining 
planets are effaced and the light of the moon vanishes. 

What, then, is your opinion of the activity of the self at the appearance 
of Lordship with [His] assistance, support and guidance? Does the unitarian 
rely on the activity [of the self] as long as he sees the bounties of His lord- 
ship and the breadth of His mercy? The servant subsists through his Lord, 
unable to do without Him outwardly or inwardly for a moment either in 
respect of his religion or his world. When guidance, the lights of [God’s] 
protection, and the bounties of [His] benevolent care have been collected 
and assembled and have become numerous, the movements and deeds of 
the self are no longer seen in the same way in which are seen in every 
moment and instant the bounties of the Lord. 

I shall explain to you something of the attributes of these hearts which 
are protected as friends by their Lord. Know, then, may God have mercy 
upon you, that the hearts of the friends of God (awliya’ Allah)** are store- 
houses of wisdom, seats of mercy, sources of contemplation, treasuries of 
gnosis (ma‘rifah) and houses of generosity. They are the places of God's 
merciful regard, the gardens of His compassion, the vessels of His knowl- 
edge, the tents of His wisdom, the reservoirs of His unification, the sites of 
His benefits, the dwellings of His favors, and the shelters of lights from His 
light. God looks upon these hearts with His mercy every moment, in- 
creases their lights, and restores their inner secrets. He has embellished them 
with the light of faith and founded them upon reliance on the Merciful. He 
has filled them with the bounties of munificence, built their walls from the 
favors of beneficence, and made good their ground with the light of truth 
and guidance, so that its soil has become cleansed from the wickedness of 
association (shirk), doubt (shakk), hypocrisy (nifag) and all other abomina- 
tions. 

This is the ground of gnosis (ma‘rifah), which God watered from the sea 
of contentment until some of the lights of the self sprouted in it, [100] and 
which He supported through the good management of the gardeners, who 
are the foremost from among the pious. He opened their buds with the 
wind of obedience to the Foremost of the Messengers (sayyid al-mursalin)”’ 
and nurtured them with divine winds such as the wind of mercy, the wind 
of compassion, the wind of triumph, and similar winds of Lordship. He 
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ripened their fruits with the warmth of the sun of gnosis and provided them 
with the passage of the night of destitution (iftigar) and the day of exultation 
(iftikhar). He perfected the color of their fruits with the dye of God (sibghat 
Allah) ,** which is the exposition of the legal rulings (ahkam) of the Shari‘ah 
and the servant’s grasping of the firmest hold (al-‘unvah al-wuthqd).°? He 
enhanced their flavor with adherence to the Sunnah of His prophet. 

Then He placed the throne of love upon the ground of the truth, whose 
soil had been made good by the light of the intellect (/ubb), the throne 
being supported by the light of [God’s] assistance, nourished through the 
nourishment of belief, founded on the basis of realization (talgigq), and 
strengthened by His firm support. Then He spread upon this throne the 
soft covering of strength and of power and placed on them the pillows of 
humility and submission. He made uprightnessness its cushion and made it 
dependent upon God, that He might make it firm in the truth and in ad- 
herence to the community [of Muslims]. 

Then He seated upon this throne His servant and friend (wali) in a state 
of happiness, being supported and aided [by God]. He clothed him in the 
dress of piety and removed from him the garment of affectation and preten- 
sion. He bestowed upon him His blessing from the treasuries of His grace 
and supported him with His favor and assistance. He crowned him with the 
crown of His protection (waldyah), and washed him with the water of His 
bounty and care. He increased him in purity from the sea of guidance and 
fed him from the sweetness of His recollection and love. Into the cup of 
unification (tawhid) from the sea of uniqueness (tafrid) He poured for him a 
pure drink mixed with the sweetness of his bond [with God], until [101] he 
came to subsist through God alone, his inner secret (sirr) far removed from 
all else but God. Indeed, his self (nafs) has become humbled at the appear- 
ance of His majesty, and at the sight of His assistance has become as nothing 
with regard to pretension. His self has risen to His service like a guarded 
slave, like one compelled and subdued, or like a shackled prisoner. 

Then His Lord looked upon him with the gaze of His mercy, and from 
the treasuries of Lordship sprinkled upon him the powder of the blessings 
of privilege, until he reached the station of the reality of servanthood 
(‘ubtidiyah), and with that God enriched him. Then He caused him to come 
near, and called to him, and honored him. He mentioned him by name, 
and was kind to him, summoned him and came to him when He heard his 
prayer. God supported him and strengthened him, embraced him and shel- 
tered him until he answered Him and responded to Him, called out to Him 
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in his inner secret (sirr), and conversed secretly with Him at all times, and 
cried out to his Protector not acknowledging any lord save Him. 

[God] granted him his request and his wishes, and chose him for His 
service. He guided him and accepted him for His love, and chose him for 
knowledge of Himself. He caused to flow before him rivers of truthfulness 
(sidq) and purity (safa’), realization (tahqiq), modesty (haya’), love (mahabbah), 
contentment (rida’), fear (khaw7), hope (raja’), patience (sabr), fidelity (wafa’), 
thanksgiving (shukr), compliance (gada’), continuance (baqa’), encounter 
(liqa’), exultation (iftikhar), destitution (iftiqar), glorification (ta‘zim), aban- 
donment of choice (tark al-ikhtiyar), consideration of [God’s] decrees (aqdar), 
and the contemplation (mushahadah) of [God] the Almighty and Omnipo- 
tent. 

Every moment God gives him more bounties to an indescribable ex- 
tent. He is close to his Protector estranged from his world, preoccupied 
with God, with no concern for his [final] end. He enjoys the most luxuri- 
ous life with his Protector and fears the passing of this state as he fears any 
event [102] which might cause [his] removal from the station (maqam) of 
the contemplation (mushahadah) of Grandeur and Majesty. 

In this state he is as one both sociable and estranged, or calm and ex- 
cited, or tranquil and disturbed. He has drowned in a sea whose shore he 
cannot see. It is the sea of unification, and he has no desire to be rescued 
from this drowning. This unitarian takes pleasure [in it] just as one takes 
pleasure in the delights of this world. However, he also suffers from the 
pain of his separation [from God], a pain worse than that suffered by people 
with aches, illnesses or misfortunes or by those struck with whips or those 
pierced by sharp [weapons]. But then God delivers him from the pain of 
separation and gathers together for him every type of deliverance. He puts 
him in His presence and makes him secure. 

Glory be to Him Who has bestowed such great bounties upon the elect 
of His friends (awliya’) and upon those drawn close to Him from among the 
pure (asfiya’); Who has granted them an immense grace, has protected them 
from unwholesome passions, granted them pure hearts, and directed their 
travel along the straight path. To Him belongs praise for the removal of 
affliction, the bestowal of gifts, the increase of grace, the blessing of guid- 
ance, and the elimination of ruin. 

[God's] assistance is [gained] by following His chosen Prophet, the com- 
munity of His elect Friend, and the Sunnah of the sanctioned Messenger of 
God, the Seal of the prophets and messengers, along the clearest of paths. 
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With him God sealed His prophecy and through obedience to him He 
initiated the practice of manliness (muniwah) and the revival of magnanim- 
ity (futtiwah). [103] With him He brought to an end His argument (hujjah), 
and as a mercy He sent him to the worlds. Through him He drove away all 
affliction, and through him fulfilled His blessing, for he is His chosen mes- 
senger. 

May God bless him and his family, the people of truth and purity, and 
his companions, the people of love and loyalty, and his wives, the people of 
chastity and piety. May God give them all peace, for there is no refuge or 
deliverance from Him. He is the protector (wali) of every believer and a 
most excellent protector (mawla) is He. May God bless our master, 
Muhammad, his family and companions and give them peace. 


[The End] 





Know that the pivot on which the assurance of the necessity of reward 
(thawab) and punishment (‘igab) [turns] is in the heart, but that the execu- 
tion [of reward or punishment] falls upon the self (nafs) as a consequence. 
God said: He will take you to task for that which your hearts have garnered.” This, 
however, has to do with the judgments (ahkam) of the Hereafter, since as 
regards the judgment of this world, it is the self which is taken to task for its 
deeds. As for that which is between the servant and his Lord, judgment is 
made according to what is in the heart. 
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dance, 1, 467. The Arabic manuscript contains only the first few words of the tradition. The 
translation of the rest of the tradition is based on the version reported by Muslim (al-iman 
9). 

19. Qur’an, IV, 63. 

20. Qur’an, LIII, 11. 

21. Qur’in, XXII, 78. 

22. Qur'an, XII, 81. 

23. Qur’an, LXVIII, 29. 

24. Qur'an, VII, 156. 

25. Qur’an, XXV, 32. 

26. Qur’an, XVII, 14. 

27. Qur’an, XXVIII, 10. 

28. Qur’an, XXVIII, 10. 

29. See note 6 above. 


[Part Six: The Intellect] 


1. Qur’an, XLIX, 7. 

2. In an Arabic doubled root the last two of the three root letters are the same. 

3. That is, the intellect. 

4. Qur'an, V, 100. 

5. Qur'an, II, 197. 

6. Qur'an, VI, 90 (91). 

7. Qur'an, II, 269. 

8. Qur’in, XIV, 52. 

9. Qur'an, XXXVIII, 29 (30). 

10. That is, he becomes capable of understanding God's argument addressed to him in 
the Qur’in. 
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11. A tradition reported by al-Tirmidhi (al-birr wa-al-silah, 1956) and Ahmad ibn 
Hanbal (bagi musnad al-mukthirin, 10634, 11234). See also Winsinck, Concordance, I, 504. 

12. Qur'an, XXIX, 43. The full verse is: As for these similitudes, we coin them for man- 
kind, but none will grasp their meaning save the knowers. 

13. Qu’an, XX, 54, 128. 

14. Qur'an, LXXXIX, 5. 

15. A tradition reported by Muslim (al-salah 654), al-Nasi‘i (al-imamah 798, 803), Ibn 
Majah (iqgamat al-salah wa-al-sunnah fiha 966), Ahmad ibn Hanbal (musnad al-shamiyin 16482) 
and al-Darimi (al-salah 1238). See also Wensinck, Concordance, I, 504. 

16. Qur'an, XVI, 67. 

17. A tradition reported by al-Tirmidhi (al-‘ilm 2582), Ibn Majah (al-muqaddimah 
226), Abi Dawid (al-‘ilm 3175), Ahmad ibn Hanbal (musnad al-ansdr 20608) and al-Darimi 
(al-mugaddimah 229, 231). See also Wensinck, Concordance, 1, 516. 

18. Perhaps this is Luqman al-Hakim. See note 28 to Part Six above. 

19. al-Hasan ibn ‘Ali ibn Abi Talib, grandson of the Prophet. 

20. As opposed to “learning in the science of legal rulings” mentioned previously. 
The word figh is applied to both scholarly learning attained through study and a to deeper 
understanding of religion attained through illumination from God. 

21. Qur’an, LXIII, 7. 

22. See al-Muttaqi, Kanz al-‘Ummal, V, Nos. 4072, 4098. 

23. That is, scholarly learning and understanding in religion. 

24. That is, the philosopher’s stone or elixir believed to possess the power of turning 
base metals into gold or silver. See the article “Al-Kibrit” by M. Ullmann in The Encyclopaedia 
of Islam, V, 88-90, 

25. A discussion of the science of interpretation (istinbaf) may be found in al-Sarrij, 
Kitab al-Luma‘, pp. 30-35 of the English abstract and pp. 105-119 of the Arabic text. 

26. That is, God's argument to mankind as revealed to His prophets. See Qur'an, VI, 
83, 149. 


{Part Seven: The Lights of the Heart} 


1. That is, what pertains to fear and hope. 

2. Qur'an, II, 132. 

3. Qur'an, XII, 101. 

+. That is, fear of the antecedent judgment of God, of what God has preordained in 
His eternity. See al-Bustani, Muhit al-Muhit, 1, 918 where al-sabiqah is defined as al-“indyah 
al-azaliyah or eternal providence. See also al-Sarraj, Kitab al-Luma‘, p. 24 of the English 
abstract and p. 84 of the Arabic text. 

5. Qur’an, XII, 53. 

6. Qur'an, XCI, 8. 

7. Qur'in, LXXV, 2. 

8. Qur’in, LXXXIX, 27-28. 

9. Qur'an, LVI, 89. In this verse (as in XII, 87) the word nih (spirit) can also be read 
as rawh (joy or happiness: rest or ease). See al-Tabari, Jami’ al-Baydn, XXVII, 121-122: al- 
Tirmidhi, Nawadir al-Usiil, p. 81; Radtke, The Concept of Sainthood, p. 147. 
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10. A reference to the author’s description of the heart as consisting of four stations: 
breast (sadr), heart (qulb), inner heart (fad) and intellect (Jubb) at the beginning of the 
work. 

11. Qur’an, XII, 82. 

12. Qur'an, X, 98 (99). 

13. Part of a tradition reported by al-Tirmidhi (al-nikah 1023), al-Nasa‘i (al-jum' ah 
1387), Abi Dawid (al-nikah 1809, 1883), Ahmad ibn Hanbal (musnad bani hashim 2613, 
musnad al-mukthirin min al-sahabah 3536, 3906) and al-Darimi (al-nikah 2105). 

14. Part of several different traditions reported by Muslim (sifat al-giyamah 5034), al- 
Tinnidhi (al-rada° 1092), al-Nasa’l (‘ishrat al-nisd’ 3898), Ahmad ibn Hanbal (musnad bani 
hashim 2209, musnad al-mukthirin min al-sahabah 3591, 3611, 4160, 4366, bagi musnad al- 
mukthirin 13804, bagi musnad al-ansar 23701), and al-Darimi (al-riqag 2618, 2663). In these 
tradtitions the last word of the part quoted here is vocalized sometimes as aslama and 
sometimes as aslamu. Aslama means “he surrendered” [to God], whereas aslamu means “I 
am safe” [from the influence of the satan]. See also Wensinck, Concordance, Il, 514. 

15. That is, the true faith. See Qur'an, II, 256; XXXI, 22. 

16. Qur'an, XIV, 27. 

17. A tradition not found in the canonical collections. 

18. See above note 6 to Part Five above. 

19. A high mountain range believed to encircle the Earth. See Yaqiit, Mu'jam al- 
Buldan, 1V, 298 (under qaf) and Mustawfi, Nuzhat al-Quiiib (Le Strange translation), p. 188. 
The name of the 50th siirah of the Qur’an, siirat Qaf, is sometimes identified with this 
mountain. See al-Tabari, Jami‘ al-Bayan, XXVI, 93. 


[Part Eight: The Unitarian] 


1. At the end of the line at this point in the Arabic MS there is a small blank space 
which is probably meant to indicate that some words or even lines have been left out. As 
a result the meaning of the analogy between the man about to be devoured by the lion and 
the unitarian is not very clear. The point of the analogy, however, seems to be that just as 
the man threatened by the lion sees himself caught in a state between life and death, the 
unitarian finds himself caught between his normal state in the world of sense perception 
and the state of unification which he is about to enter. 

2. That is, the extreme of denying God’s attributes. 

3. That is, the extreme of likening God to what is other than He. 

4. The forerunners are mentioned in Qur'an LVI, 10-11; see also al-Sarrij, Luma’, pp. 84-86 
of the Arabic text, p. 24 of the English abstract. 

5. A tradition reported by al-Tinnidhi (al-zuhd 2322), Ibn Majah (al-fitan 4013), Ahmad 
ibn Hanbal (musnad al-‘asharah al-mubashsharin bi-al-jannah 1400, 1412, 1473, 1521), and 
al-Darimi (al-rigaq 2664). See also Wensinck, Corcordance, 1, 220, 

6. The first part of this tradition is reported in all nine of the canonical collections in 
Sakhr's Mawsii‘ah. The latter part, “and pour dust upon your heads,” is not reported in any 
of them. See also Wensinck, Concordance, I, 211. 

7. A tradition not found in the canonical collections. 

8. A tradition not found in the canonical collections. 
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9, This is reported by al-Nasa’i (al-sahw 1199), Aba Dawid (al-salah 769) and Ahmad 
ibn Hanbal (musnad al-madaniyin 15722, 15727, 15735). See also Wensinck, Concordance, 
I, 58; and Lane, Arabic-English Lexicon, 1, 52. 

10. Qur'an, XXX, 7. 

11. Qur'an, XVI, 97. 

12. A tradition reported by Muslim (al-iman 49), al-Tirmidhi (al-iman 2547) and 
Ahmad ibn Hanbal (musnad bani hashim 1682, 1683). See also Wensinck, Concordance, I, 
195. Only the first part of the tradition is quoted in the Arabic manuscript. 

13. A tradition found, with various different wordings, in the collections of al-Bukhari 
(al-iman 15), Muslim (al-iman 60, 61), al-Tirmidhi (al-iman 2548), al-Nasa’i (al-iman wa- 
shara'i'uhu 4901, 4902, 4903), and Ahmad ibn Hanbal (baqi musnad al-mukthirin 11564, 
11679, 12304, 12321, 12927, 13102, 13449, 13556). See also Wensinck, Concordance, 1, 
296. 

14. That is, Satan. See Qur'an, CXIV, 4. 

15. Qur’an, II, 257. 

16. Qur'an, XLVII, 11. 

17. Qur'an, VII, 196. 

18. Qur’in, L, 37. 

19. Qur'an, LI, 21. 

2(). A non-canonical tradition often quoted in Sufi works. See al-Hujwiri, Kashf al- 
Mahjtib, pp. 247, 353 (Nicholson translauon, pp. 197, 275). 

21. Qur’an, XXIV, 35. 

22. That is, the Qur'an. 

23. Qur‘in, XXIV, 40. 

24. A somewhat similar tradition is found in al-Tirmidhi (tafsir al-gur'an 44): “Beware 
the insight of the believer, for he sees with the light of God.” This was reported to have 
been said by the Prophet in conjunction with the revelation of Qur’an, XV, 75. See al- 
Tabari, Jami’ al-Bayan, XIV, 31-32; Lane, Lexicon, I, 2368; and al-Muttaqi, Kanz al- 
‘Ummial, 1, 825. 

25. That is, let your heart pronounce for you the correct course of action. The tradi- 
tion is not found in the canonical collections. 

26. A tradition not found in the canonical collections. See, however, the last sentence 
of a tradition reported by Ahmad ibn Hanbal (musnad al-shamiyin 16976). 

27. A tradition not found in the canonical collections. 

28. Qur'an, HI, 169. 

29. Qur'an, II, 154. 

30. Qur'an, XVII, 85. 

31. Qur'an, LVIII, 22. 

32. Qur'an, XL, 15. 

33. Quran, XLII, 52. 

34. That is, in a state in which one is no longer aware of the past and future of created 
time but only of the “present time” of eternity. See al-Hujwiri, Kashf al-Mahjiib, pp. 480- 
481; (Nicholson translation pp. 367-370), and Schimmel, Mystical Dimensions of Islam, p, 220. 

35. See Qur‘in, XXI, 101. See also al-Tabari, Jami’ al-Bayan, XIX, 75; and Lane, 
Lexicon, 1, 571. 
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Jotes 


36. See Qur'an X, 62. 

37. That is, the Prophet Muhammad. 

38. That is, Islam or the religion of God. See Qur‘an, H, 138; Lane, Lexicon, Il, 1648; 
and al-Tabari, Jami‘ al-Baydan, I, 444-445. 

39. An allusion to faith in God or to Islam or to the profession of faith (shahadah). See 
Qur'an, Il, 256; XXXI, 22; Lane, Lexicon, I, 2028-2029; and al-Tabari, Jami‘ al-Baydn, 
II, 13-14. 
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The breast of the believer contracts sometimes from the abundance of 
evil whispering, or from sorrow, distraction, the succession of wants, and 
the occurence of accidents and calamities. The breast also contracts if the 
believer hears a falsehood which his heart cannot endure, for God has ex- 
panded his breast with the light of Islam so that he followeth a light from his 


Lord. 
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REVISIONS TO THE ARABIC TEXT 


The page and line numbers refer to the Arabic edition, not to the present 
translation. 


p. 35, line 9: gamlah should be changed to qamil. A collective noun like 
ba‘tid and dhubab is called for here. 


p. 37, lines 5-7: According to the text of this tradition given by al-Muttaqi 
in his Kanz al-‘Ummnial, al-yad janah should be al-yadan janahan; maslahah 


(with sad) should be maslahah (with sin); and dahkah should be dak. 


p. 40, line 7: Perhaps wildyat al-takalluf should be wilayah wa-takalluf. See p. 84, 
line 2 of the Arabic text. 


p. 40, line 10: akhir should probably be akhidh, which is what the Arabic 
manuscript has. 


p. 50, line 10: maka'id should be makayid. 


p. 53, line 7: amana should be fa-dmana to indicate the beginning of the 
predicate of the sentence. 


p. 53, line 9: ma‘a Allah makes little sense; minan Allah would be a better 
reading. 


p. 54, line 10: wa-al-riya’ should be twa-al-ri’a’. 


p. 61, line 4: mathal near the beginning of the line seems to be superfluous 
here. 


p. 71, line 2: Perhaps maqnin should be mawziin as in ‘aq! mawztin. See the 
last line of p. 75 where one type of ‘aq! is described as mawztin and 


matbit'. 


p. 71, line 3: allati hiya dakhilah should probably be allati hiya dakhilah ftha. 
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. 71, lines 7-8: Sasama hadhihi al-buhiir does not make much sense since 
only one bahr has been mentioned. Perhaps the correct reading is 
simply ‘asamahu with the hu referring to Iubb. 


. 72, line 4: al-hunif al-mudd afah should be hunif al-muda af. 


. 76, line 9: I now believe this line makes better sense without the added 
ghayr. 


. 77, line 3: the hamzah on ijtindb should be removed. 


. 82, line 3: lafzat ism al-nafs should probably be simply ism al-nafs or lafzat 
al-nafs. 


. 82, line 9: wa-hiya seems to be superfluous. 

. 84, line 9: salih a’maliha should probably be read islal: a‘ malihd. 

. 84, line 11: The period between al-tafwid and al-mushahadah should prob- 
ably be removed. The meaning of the Arabic text is not clear here. 
Perhaps it should be emended to read wa-al-mushdahadah allati hiya 


ajallu mimma yard al-nafs. 


. 86, line 6: Sashigat does not make much sense. Perhaps the correct read- 
ing is ‘affat. 


. 87, line 3: min aqwalihi should probably be fi aqwalihi. 

. 88, line 1: Instead of zulmah the Arabic manuscript has mazlimah, Nei- 
ther word makes much sense in this context. The correct reading is 
probably mizallah. 


. 88, line 11: farig al-takayyuf should probably be tarig al-takalluf. 


. 89, line 12: Perhaps mu‘afah should be mu‘afiyah. The active participle 
makes better sense here than the passive participle. 


. 92, line 7: yatagdrabu wa-yatafadalu does not make much sense. Perhaps 
the correct reading should be yataqasarn wa-yatafadalu, 
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Revisions to the Arabic Text 


. 96, line 7: tawhid should probably be tawwtid. 
. 97, line 7: yablughu should be tablughu since its subject is al-shams. 


. 97, line 11: wa-hiya uli‘ al-shams should probably be wa-huwa tulii‘ al- 
shams, the antecedent of huwa being niir al-tawhid. 


. 98, line 4: fala‘at ntiru shamsihi should be fala‘at shamsu niirihi since shams 
is feminine and nfiris masculine. The change does not affect the meter, 


which is khafif. 

. 100, line 8: musaddad should probably be mushaddad. 

. 101, line 6: du‘ahu should be du‘a’ahu, as in the Arabic manuscript. 
. 102, line 5: mujarramiin should be mukharramiin. 


. 102, line 6: jamalahu should be ja‘alahu as in the Arabic manuscript. 
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The Truly Sincere Fagir 


The fagir who is truly sincere in his fagr prefers the honor of others to his 
[own] honor, and his [own] abasement to the abasement of others. I heard 
from Muhammad ibn ‘Abdallah al-R4zi that al-Husayn ibn ‘Ali al-Qirmisini 
said: 


‘Asim al-Balkhi sent a [gift] to Hatim al-Asamm (d. 230/851), who 
accepted it. When he was asked why he had accepted it, he replied, 
“In accepting it I found my abasement and his honor; while in 
refusing it, his abasement and my honor. I preferred his honor to 
mine and my abasement to his.” 


When a servant has realised the state of true faqgr, he dons the rai- 
ment of contentment, and in so doing increases his compassion for 
others, such that he conceals their faults, prays for them, and shows 
them mercy. 


Aba ‘Abdallah ibn al-Jala’ 
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PREFACE 


In tenth century Nishapur, in northeastern Iran in a region known as 
Khurasan, a small circle of teachers and their disciples emerged who stressed 
the central role of blame (malama) in perfecting an aspirant’s intimate knowl- 
edge of God (ma‘rifa). They became known as the Malamatiya, The People of 
Blame. For the Malamatiya, blame comprised sincere self-awareness and self- 
criticism originating in attitudes that abandoned any outward manifesta- 
tions of distinctiveness. Their only distinctive characteristic was an unpre- 
tentious but strict adherence to the Shari‘a. Blame became, for the 
Malamatiya, a double-edged sword with inner and outer dimensions. On 
the one hand, it affirmed the essentially intimate and ineffable nature of the 
spiritual path in an epoch distinguished by the search for definitions and 
codes of conduct, while on the other it affirmed the essential dependence 
of conduct on inward attitudes in an era when distinctive modes of con- 
duct and eloquence in doctrinal exposition were becoming the measure of 
spirituality. The reverberations of the Malamati response to the dynamics 
of life in tenth century Nishapur would resonate in the eras to come as 
Sufism became “‘a systematized expression of a way of life intended for all 
levels of pious citizenry, from the saintly ecstatic to the craftsman or mer- 
chant” (Bulliet, Islam: The View from the Edge, 161). 

Abia ‘Abd al-Rahmin al-Sulami was born and educated in Nishapur, 
home of the Malamatiya. He was introduced to Sufism at an early age by 
disciples of the principal teachers among the Malimatiya of Nishapur. His 
Treatise of the People of Blame (Risalat al-malamatiya) is the most definitive 
work we have on the doctrine and practices of the Malamatiya. Sulami 
spent his life composing works on all the domains of the spiritual path, to 
the degree that much of what we know about the formative period of 
Sufism has reached us either directly through his works or through those of 
his disciples. The themes that define his works embody the teachings of the 
Malamatiya: the necessary reciprocity of inner and outer attitudes to the 
realization of sincerity, which for Sulami and the Malimatiya, was the key 
to intimate knowledge of God. 

Darajat al-sadigin and Zalal al-fugara’ are textual examples of these teach- 
ings: the inner and the outward aspects of aspiration. While Darajat al- 
sadigin depicts the states of the aspirant upon the ascendant path, Zalal al- 
fugara treats the conduct incumbent upon the aspirant. Darajat al-sadigin 
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provides the metaphysical tenets upon which the teachings of the Malamatiya 
are based. Zalal al-fugara’ illustrates how these tenets are to be implemented. 
Darajat al-sddigin is representative of Sulami’s personal teaching style in which 
he employs a minimum of narrative material from earlier sources. Zalal al- 
fugara’ exemplifies Sulami’s role as a transmitter of spiritual counsel (nasiha), 
counsel richly supported by narratives from both Malamati and Sufi sources. 
In Darajat al-sadigin Sulami affirms the theoretical synthesis of malama and 
Sufism as complimentary aspects of the Islamic mystical tradition. In Zalal 
al-fugara’ he provides us with the thread that unites them, inherent poverty 
(faqr). 

Darajat al-sadigin and Zalal al-fugara’ are not only textual examples of 
the teachings of Sulami as they bear witness to his fidelity to Malamati 
principles; they also show the profound degree to which he himself partici- 
pated in the pursuit of intimate knowledge of God. Sulami himself was a 
living example of the Malimatiya way. His teachings, mirrored in his works, 
demonstrate the principles, attitudes, and conduct of the path of blame, while 
his life exemplifies his spiritual function as a guiding light to aspirants on the 
path to intimate knowledge of God. 
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INTRODUCTION 


The Life and Times of 
ABU ‘ABD AL-RAHMAN AL-SULAMI 


The works of Aba ‘Abd Rahman al-Sulami al-Naysabiri (d. 412/1021) 
have long been regarded as an essential source of some of the deepest in- 
sights we have into the formative period of Islamic mysticism. During his 
own time he was highly respected by his contemporaries for his knowledge 
of hadith and his devotion to the principles of Sufism. He continues to be 
influential not only through his own works on all aspects of formative Is- 
lamic mysticism but also through the works of his students and disciples. 
Figures such as Aba Qasim al-Qushayri (d. 465/1073), Aba Nu‘aym al- 
Isbahani (d. 430/1038), al-Hakim Muhammad ibn ‘Abdallah al-Naysaburi 
(d. 405/10140 and Ahmad ibn al-Husayn al-Bayhagi (d. 458/1066) were 
students of Sulami and all played a central role in the transmission of the 
teachings of that period. Sulami was however, more than a major figure in 
the history of Sufism, he was a ‘school’ in himself, a precursor whose per- 
sonal example and works set the norms of much of what we know today as 
Islamic mysticism. Darajat al-sadigin and Zalal al-fugara’ are among the de- 
fining works of this school. 

Abia ‘Abd al-Rahmin Sulami is best known to western scholars for his 
works of Sufi hagiography, Sufi commentary on the Qur’an, and treatises 
on Sufi manners and customs. By his contemporaries he was known as “‘a 
celebrated mystic,”! involved in the initiation and instruction of aspirants. 
He was well versed in the study of the Traditions of the Prophet (ahdadhth), 
the transmission of these Traditions, and in the lore of the founding fathers 
of Sufism. He was able to “situate and class this knowledge within a syn- 
thetic vision in accordance with the ‘grasp’ of one that had himself tasted 
the intense spiritual fervor [of an intimate knowledge of God.]”” 


Sulami — His life and times 
Sulami’ was born in Nishapur in the northeastern region of Iran called 
Khurasan in 325/937 and died in the same city in 412/1021.* His family 


was well off and known in Nishapur for their involvement in the intellec- 
tual and political life of that city®. Among his ancestors had been Ahmad 
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ibn Yisuf ibn Khalid al-Naysabiari, a famous scholar of hadith. Little is 
known of Sulami’s father, al-Husayn ibn Muhammad ibn Missa al-Azdi (d. 
348/958), except that he was counted among those who frequented the 
early Malamatiya of Nishapur,° and later migrated to Mecca, leaving Sulami 
in the care of his maternal grandfather, ibn Nujayd (d. 366/976)’. Ibn 
Nujayd was a well known scholar of hadith. He had had contacts with the 
most important Sufi shaykhs of his time, Abi ‘Uthman al-Hiri (d. 298/ 
910)*, his mentor Aba Hafs (270/880)” in Nishapur and Junayd in Baghdad. 
Ibn Nujayd through Aba ‘Uthman and Abi Hafs was directly affiliated 
with the Malamatiya. Sulami thus inherited the Malamatiya tradition at an 
early age from both his father and grandfather. 

Sulami studied theology, jurisprudence of the Shafi‘l school and hadith 
in his youth. He was given a certificate of competence (ijaza) to issue reli- 
gious judgements (fatwa) and to teach pupils."” Yet like so many of the 
scholars of his day he also followed the mystical path. Sulami was initiated 
into the spiritual path by an heir to the most venerated representatives of 
Nishapur’s Malamatiya, Aba Sahl al-Su‘liki (d. 367/977). Su‘laki, initiated 
Sulami into the spiritual path'' and gave him permission to instruct nov- 
ices. Su‘liki’s mentor was Abii ‘Ali al-Thagafi (d. 329/940),"" heir to the 
Malamatiya through Abi ‘Uthmin al-Hiri, Abi Hafs and the shaykh of the 
Malamatiya, Hamdiin al-Qassar (d. 271/885)'>, who was considered the 
founder of the Malamatiya. Sulami was thus initiated into the spiritual path 
by the heirs to the most venerated representatives of the Malamatiya of 
Nishapur. According to Jami, Abi al-Qisim al-Nasrabadhi (d. 367/978), a 
scholar of hadith and an associate of Su‘liki invested Sulami with the Sufi 
mantle (khirga)."* 

Darajat al-sadigin and Zalal al-fuqara’ give the reader access to the spiri- 
tual teachings and methods of a time before Sufism as a term had gained 
general use. They also afford us important insights into the doctrines and 
discipline of the Malimatiya of Nishapur as taught by Aba ‘Abd al-Rahman 
al-Sulami himself. The doctrines and discipline that Sulami taught until the 
end of his days from the small lodge (khanqah) that he built for Sufis in his 
native city,'> Nishapur. 

Sulami’s contemporaries and later Sufis held him in high esteem as an 
author and transmitter of Sufi traditions and as a spiritual authority of great 
sanctity. Aba Nu‘aym al-Isbahani (d. 430/1038), author of the well known 
work, Hilyat al-awliya’, both a contemporary and student of Sulami, writes 
that Sulami was devoted to the precepts and disciplines of Sufism, saying: 
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He is one of those we have encountered who have devoted them- 
selves completely to the precepts and disciplines of Sufism in accor- 
dance with that upon which the founders based their Path, rightly 
guided by their examples, steadfast on their Path, following in their 
footsteps; dissociating himself from all the deranged and confused 
among the ignorant of these factions; totally disclaiming them."° 


Sulami’s student, al-Khashshab (d. 456/1063), praising Sulami’s ability 
to harmonize with all of those around him, said: 


He was well considered by the elect and the masses, with those in 
accord (with his views), and with those against, with the sultan and 
with the subjects, in his own country, and in all the Islamic coun- 
tries; and thus he passed from this world onto God.” 


Perhaps a fitting and final testimony to Sulami’s spiritual, even saintly 
standing among his contemporaries is this quote by al-Hakim Muhammad 
ibn ‘Abdallah al-Naysaburi (d. 405/1014), a well-known scholar of hadith, 
“If Aba ‘Abd al-Rahmin is not of the abdal,'* then God has no saints upon 
this earth.” 

Even many years after his death in the tenth century Sulami was cited 
and his works praised by Sufis. Ibn ‘Abbad al-Rundi (d. 792/1390) of 
Merinid Fes, Morocco refers in his commentary on Kitab al-Hikam (The 
Book of Sufi Aphorisms) by Ibn ‘Ata’allah, to Sulami’s work ‘Uyrib al-nafs wa- 
muddawatuha (The Faults of the Ego-self and Their Cures) encouraging his dis- 
ciples to read Sulami saying, “Aba ‘Abd al-Rahmin al-Sulami wrote a trea- 
tise on the faults of the ego-self (al-nafs) and the means of effecting their 
cures, [a work ] which though small in size is great in benefits; so let the 


haut) 


aspirant seek therein. 
Nishapur in the Tenth and Eleventh Centuries 


Nishapur in the fourth/tenth century was a city whose social fabric was 
beginning to unravel. Its religious, political and economic life were facing 
multiple challenges.*' The religious diversity that had marked early Islam in 
Iran had begun to recede before an increasing tendency towards a uniformity 
that was presupposed to reflect the nature of the first Islamic community 
during the times of the Prophet. The need to isolate and label muluple 
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levels of religious experience brought with it a perception of religion as 
being divided into esoteric and exoteric realms.” This vision of religious 
experience into differing domains led to a tendency to codify religious 
knowledge into fields of study and establish institutions for the transmission 
of this knowledge with the intention of preserving the integrity of the 
Faith. Hadith, Arabic grammar, linguistic forms, jurisprudence, and many 
other domains of Islamic discourse were being studied, collected, codified 
and taught in the newly built madrasas, institutes of Islamic learning.” This 
coincided with the period of the formation of the four Sunni schools of 
jurisprudence; the Hanafi, the Maliki, the Shafi‘, and the Hanbali schools.” 
This initial pursuit of uniformity in Nishapur however produced quite the 
opposite effect and many religious sects and parties of a partisan nature 
arose among the population, each claiming to represent the ‘true teachings’ 
of Islam and differentiating themselves from each other by distinctive dog- 
mas, forms of dress and comportment. Asceticism, which had begun long 
before as a response to the excesses of the caliphate and urban society, had 
become in certain circles, a sectarian statement of pious renunciation of a 
world grown too mundane. With this sectarianism came a tendency to 
compartmentalize religious attitudes, seeing spirituality in either an ascetic 
or ecstatic light.” 

Nishapur was the foremost city of Khurasan, intellectually, economi- 
cally and politically, and susceptible to the vicissitudes that so often threaten 
these domains. It stood on the caravan route connecting to the west Baghdad, 
to the south-west to the Persian Gulf, to the north-east to Bukhara and 
India, and to the north-east to Samarqand, Central Asia, and China. Nishapur 
was the center of government and the capital of Khurasan during the Tahirid 
Dynasty (820-873).”° It experienced an interval of Shi” ite influence under 
Buyid rule when Baghdad fell to them in 945. This interval ended with the 
arrival of the forces of the Seljuk Turks from the east. Under the Seljuks 
Nishapur became the most important center of Sunni Islam in the empire. 
Wars and civil strife had been the rule more than the exception in Khurasan 
from the seventh to the tenth centuries, yet Nishapur had sustained its 
preeminent role within the province. The middle of the twelfth century 
witnessed the disintegration of Seljuk power in the face of incursions by 
nomadic Turkoman tribes. Eventually, the failing political situation, fam- 
ine and sectarian violence brought an end to what had been the center of 
political, intellectual and spiritual life in Khurasan. ” 
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Despite Nishapur’s solid Sunni base since Seljuk mes the city was rocked 
by violent sectarian conflicts beginning in the fourth/tenth centuries. These 
conflicts grew out of the fierce struggle that arose between the various 
schools of religious law (madhahib), especially the Hanafites and the 
Shafi‘ites.** There were also violent clashes between Shi‘ite and Karramiya 
factions.”’ It was in this atmosphere of political and social dispersion and 
sectarian violence that a new, yet at the same time old, response appeared 
to the confusion that reigned. This response entailed a return to spiritual 
principles that were reflective of a more holistic vision of what constituted 
religious experience. Those espousing this answer were known as the 
Malamatiya of Nishapur.*’ 


THE MALAMTIYA OF NISHAPUR 


Their Origins and Teachings 


The Malimatiya of fourth/tenth century Nishapur were known for their 
teachings emphasizing blame (malama) in perfecting sincerity.*! Malama, 
inspired by Qur’inic verses and Prophetic example, became the term used 
to refer to the spiritual attitude of blame. The Path of Blame was the name 
applied to the teachings of the Muslim mystics who considered blame cen- 
tral to spiritual development and who derived a comprehensive mode of 
conduct which was in accord with this attitude. 

Sufis typically perceived a region to be characterized by the spiritual 
orientation of the most influential shaykhs. Khurasan, home to the 
Malamatiya, was reputed for sincerity. Al-Junayd (d. 297/910), known as 
the Leader of the Folk, testified to this trait of the Khurasanian tradition when 
he said, “Chivalry is in Syria, eloquence is in ‘Iraq, and sincerity is in 
Khurasan.”” In his work the Treatise of the People of Blame (al-Risdlat al- 
malamatiya) Sulami contrasts the spiritual perspectives and conduct the 
Malamatiya of Nishapur to those of the Sufis of Iraq.’ He attributes to the 
Sufis of Baghdad all the outward signs of spiritual perfection; detachment 
from the mundane world, impeccable adab with their teachers, miracles 
and lofty aspirations. He attributes the Malamatiya with the inner attitudes 
of a permanent intimate knowledge of God and proximity to Him while 
they reside in anonymity their inner state hidden from the crowd. Under- 
standing the relationship between these complimentary spiritual tendencies 
is one of the keys to understanding the Sufism of this formative period. To 
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a large extent it was through the works of Sulami that teachings of the 
Malamatiya of Nishapur and Sufis of Iraq would become integrated, estab- 
lishing the norms that would determine the character of Islamic mysticism 
in the ensuing centuries, until today. 


Linguistic and Traditional Ongins 


Malama (blame) is the term from which Malamatyia is derived. The root 
LWM from which maldma is derived has linguistic and textual origins that 
are central to our understanding the implication of blame as a spiritual atti- 
tude. The Malamatiya of Nishapur established a set of criteria or principles 
founded upon this attitude. Let us look at the term malama, as it appears in 
the Qur’an and hadith, and then consider linguistic issues derived from 
these sources. 

The origins of the attitudes of the Path of Blame are found in the Qur’an 
and hadith. A careful consideration of the verses in which the root LWM 
occurs in the Qur’an® will help clarify the double-edged nature of blame, 
as both an active and a passive principle. The root LW™M is used on the one 
hand for the self-blaming soul, the al-nafs al-lawwama [5:59]. This self-blaming 
soul in its Qur’anic context is a central stage within a framework of ascen- 
dant levels to the process of the soul’s perfection. At the mundane level the 
soul incites to evil (al-nafs ammdara), then recognizes its fallen nature and 
blaming itself becomes the Blaming Soul (afs lawwama), blame awakes the 
soul to its inherent spiritual nature and it becomes the Inspired Soul (nafs 
mulhama). Realizing its innate nature (fitra) this perfected soul, now re- 
ferred to in the Qur’an as the Serene Soul (nafs mutmia'inna), is called to 
return to its Lord and reside among His servants in Paradise, this marks the 
final stage of the soul's perfection.*> In another verse LIVM refers to the 
blame incurred from others. In this context a lack of concern for the blame 
leveled at one from others, if one is guided rightly, is crucial to striving in 
the path of God. They struggle in the path of God and fear not the blame of 
any blamer, that is the grace of God, which He bestows on whomsoever 
He pleases; God is bounteous and wise. [5:54] This verse refers to the 
Prophet and his companions, whom the Malamatiya considered to be the 
first travelers on the Path of Blame.” 

Among the most outstanding allusions to blame as understood in the 
early Qur’anic context is the testimony of Najm al-Din R4zi (d. 654/1256), 
in his Mersad al-‘ebad (The Path of God's Bondsman), Razi was a disciple of 
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Najm al-Din al-Kubra (d. 618/1221), the founder of the Kubrawiya order 
in Khurasan. This passage is a commentary of verse thirty of the Chapter of 
the Heifer which treats the accusations the angels brought against God after 
He had informed them that he was about to create Adam. Najm al-Din 
ascribes the attitude of incurring blame to God and affirms the role played 
by reproach in the spiritual perfection that is sincere love of God. 


The first seeker of reproach in the world was Adam; or, to tell the 
truth, it was none other than God the glorious Himself, for the first 
objection was that made to him: Wilt Thou make upon earth one who 
will cause corruption and bloodshed? [2:30] Here lies a wondrous indi- 
cation that the foundation of love is the courting of reproach 
(malama). Better for love to be in the company of blame. Safety is 
for the ascetic held back by shame. The soul of Adam silently ad- 
dressed the Majestic Presence, saying: “With the rope of reproach 
we have lifted the burden of the Trust onto the shoulder of our 
soul; we have sold safety and bought reproach. We fear the blame 
of no one; let them say what they will, for it matters not.*’ 


Among the best known hadith employing a cognate of LWM is the 
long hadith qudsi narrated by Muslim of which the last part reads: 


O my servants, it is verily according to yours deeds that I call you to 
account and then recompense you. So let them that find good [in 
the Hereafter] praise God and let them that find other than that 
blame no one but themselves.™ 


The emphasis in this hadith on self-reproach reflects the manner in 
which the early Islamic community perceived blame as an inner attitude. 
The above passages from the Quran and hadith and the manner in which 
they were understood by early writers illustrate that blame was seen as an 
intrinsically Islamic perspective which led to the perfection of sincerity on 
the part of the aspirant of spiritual knowledge. 

Although the origins of the root LWM indisputably derive from tradi- 
tional sources, it has been used since early times to denote a spiritual leaning 
known as the way of blame. Malami, an adjective derived from malama has 
been used to refer to individuals or Sufi orders that reflect this leaning. The 
term Ahi al-Malama or the Malamatiya, as most commonly used, refers to 


93 


STATIONS OF THE RIGHTEOUS & 
THE STUMBLINGS OF THOSE ASPIRING 


the People of Blame of tenth and eleventh century Nishapur. The term 
maldma expresses a multi-faceted attitude expressible in the terms blame, 
reproach or censure, yet is by no means exhausted by such terms. In his 
Kashif al-Mahjtib (The Revelation of the Veiled), one of the earliest treatises on 
Sufism in Persian, Hujwiri (d. 465/1072) portrays blame as a passive prin- 
ciple, as accepting the reproach of others in a detached manner. He writes, 
“Blame has a great effect in making love sincere. Those who adhere to the 
Real (ahl al-Haqq) are distinguished by being objects of vulgar blame, espe- 
cially the eminent ones of this community.” While Ibn ‘Arabi (d. 638/ 
1240) the Andalusian Sufi known as Shaykh al-Akbdar, “The Greatest of the 
Masters” portrays blame as an active principle of self-criticism on the part 
of the malami. He writes in his al-Futihart al-Makkiya (The Meccan Revela- 
tions), “they cease not blaming themselves for their imperfections for they 
judge none of their actions sufficiently free of impurity to be pleasing to 
God.”* Thus blaming one’s self or being blamed came to be understood as 
the generic connotation of maldma as it was variously interpreted in active 
or passive modes or principles.”' 

For the Malamatiya of Nishpur the “double edged sword of blame” 
Was not perceived in terms of a subject-object relationship. They under- 
stood the two facets of blame, active and passive, as being necessarily comple- 
mentary and concurrent with one another. The loss of one or the other, or 
an exaggerated preoccupation with one or the other was a sign of the de- 
generation of the attitude of blame. In his Treatise of Blame Sulami eluci- 
dates the complementary relationship that exists between blaming one’s self 
and being blamed as two attitudes which simultaneously manifest themselves 
in the person of the malami, 


Their [the maldami] inner state blames their outward appearance on 
account of its complaisance in the world and its living according to 
the customs of the common folk. Their outward appearance blames 
their inner state for though it resides in proximity to divine Being, 
it ignores the duality of outer manifestation. Such are the states of 
the great masters of the Path.” 


This passage accents the transformative power of blame, as a result of 


the interaction between active and passive modes. It elucidates as well that 
the Malimatiya emphasis on blame represents a comprehensive teaching 
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and parallel mode of conduct representative of the earliest ideals of the 
Islamic mystical tradition. 


The Teachings of the Malamatiya 


The teachings of the Malamatiya were of a twofold nature, they empha- 
sized attitudes and conduct. A unity of inner attitudes and outward conduct 
perceived as being the only means that could accommodate the perfect sin- 
cerity that was the goal of these teachings. The “normative” or prescriptive 
nature of the path of blame reflects this striving for inward and outward 
balance and reciprocity. The foundational principle of their teachings was 
twofold: the awareness of the inherently defective nature of the self,’ and 
a code of conduct that accorded with this awareness. The Malamatiya were 
vigilant over their interior states and constant in their awareness of their 
inner shortcomings. In practice this vigilance led them to deny themselves 
any outward signs of piety, spirituality, or intrinsic worth that they knew 
contradicted their inner state. They avoided anything that set them apart 
from the common people. It was this perception of the self and its states, 
coupled with correct comportment, that the Malamatiya saw as essential to 
attaining intimate knowledge of God. For in blaming themselves and mani- 
festing no distinctive signs of piety or spirituality to others they turned 
others from themselves, and in doing so they preserved their states with 
God. This twofold aspect of blame is well portrayed in the following words 
of Abi Hafs al-Nayshbari* (d. 260/874), master of the Malimatiya® of 
Nishapur: 


They are a people established in God, constant in their vigilance 
over each of their moments and watchful over their innermost selves, 
they thus find fault with themselves and all that they manifest of 
intimacy with God or acts of worship; while exposing to others 
their base natures and secreting from them their virtues. Others 
blame them for what they see of their outward [appearances] while 
they blame themselves for what they know of their inward states. 
God has shown them His generosity by unveiling secrets [to them] 
and making apparent to them different aspects of the unseen and 
true intuition (al-firasa) and in miracles performed by them. They 
have hidden that which is between God and them by making ap- 
parent that upon which they began [their traveling of the path], 
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self-blame and self-denial, manifesting to others that which causes 
aversion; and in turning others from themselves, they preserve their 
states with God. This is the path of the people of blame 
(malamatiya).“ 


The fundamental precepts of the Malamatiya, as depicted in the above 
quote, stress the practical nature of the attitude of blame, and its role in the 
perfection of one’s sincerity of intention in submission to God. The impor- 
tance placed on the defective nature of the self and the manner in which 
this attitude determined one’s conduct gave a metaphysical perspective to 
the teaching of the Malamatiya on the one hand, while on the other it 
imbued the conduct of the aspirant with integral meaning. 

The concept of the defective nature of the ego-self for the Malimatiya 
stemmed from their acute awareness of the defective nature of creation in 
comparison to God's perfection.” In Darajat al-sddiqin,** Sulami, speaking 
for the aspirant who has attained the divine presence writes, “He perceives 
that the locus of created being (mahal al-hawadith) will never be devoid of 
defects.”*” This view of the defective nature of manifestation was instru- 
mental to how the Malamatiya regarded themselves, their states, and their 
deeds. This is the metaphysical foundation of the Path of Blame. No spiri- 
tual state was worthy of praise, no deed free of ostentation. Isma‘il ibn 
Nujayd, Sulami’s maternal grandfather, expressed this point of view when 
he said, “No one shall attain to the station of the people of this Path until 
[they see] all their deeds as ostentation (riya’), and all their spiritual states as 
vain pretension (da‘dawi).”" For the Malimatiya constant vigilance over the 
self and its states was a consequence of their view of the defective nature of 
manifestation itself. This perspective was essential to realizing perfect sincerity 
and a key element for the attainment of direct knowledge of God." 

In their quest for perfect sincerity, the Malamatiya, never ceasing to 
blame their selves, attained a subtle understanding of the psychological cen- 
ters of experience. For the Malamatiya, our individual states are reflected 
within a hierarchy of subtle centers of consciousness. These centers were 
referred to as the nih, sirr, galb, and nafs. At the summit of the hierarchy was 
the Divine made manifest to the nif (spirit). The sirr (innermost mystery) 
relates to the spiritual or angelic realm. The qalb (heart) relates to the inter- 
mediate realm between the worldly and spiritual realms and the nafs (ego- 
self) relates to the worldly or mundane realm. Within this hierarchy the 
superior centers were cognizant of the inferior realms, not vice versa. The 
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nih was cognizant of the multi-leveled nature of spiritual reality, while the 
nafs was cognizant of only its own realm. 

This hierarchical comprehension of the psychological levels of the soul 
led the Malimatiya to perceive ostentation (riya’), the antithesis of sincer- 
ity, in a new light. They believed that the appearance of the spiritual states 
of the spirit within the center of the sir (innermost mystery), was ostenta- 
tion itself. The descent of the spiritual states of the sir to the level of the 
galb (heart) was idolatry. Likewise for the awareness of the level of the 
heart, to find expression in the nafs (ego-self) became “chaff blown by the 
wind.” Within this hierarchy, even the most minimal experience ema- 
nating from the superior plane upon the inferior was regarded as ostenta- 
tion, and therefore without value. The Malamatiya therefore did not seek 
affirmation of their states in experience, spiritual or otherwise. Their cer- 
tainty is affirmed by God and in God, as is pointed out by this saying of 
Hamdan al-Qassir: * 


The malamati is one who has no interior pretension, nor exterior 
affectation or ostentation. His inner secret, between him and God is 
not apparent to his own heart (sadr) how then could it be to the 
other creatures? © 

The Malimatiya founded their search for perfect sincerity upon this hier- 
archical comprehension of the psychological levels of the soul. This under- 
standing of the nature of the soul is the essence of blame, while at the same 
time being the basis for the most intimate knowledge of God, for “Who- 
ever knows himself, knows his Lord.” 

The two aforementioned views, one ontological, concerning the de- 
fective nature of manifestation, the other, psychological, concerning the 
multi-leveled nature of the soul, gave rise to a basic set of practical criteria, 
or fundamental attitudes, that were considered the keys to the perfection of 
sincerity in one’s submission to God. The criteria, by which the Malamatiya 
became known, were for them a means of surpassing the defective nature 
of the soul and attaining to the perfection of the unmanifest in knowledge 
of the divine. This explains, in part at least, the relevance of these criteria to 
the more gnostic or intellectually oriented teachings of later masters. In the 
teachings of Baha’ al-Din Naqshband, Abi al-Hasan al-Shadhili, Ibn al- 
‘Arabi, and in later times the Moroccan Sufi Mulay al-‘Arabi al-Dargawi 
we find the heritage of 10° century Nishapur. These criteria can all be 
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derived from the forty-five tenets of Malamati doctrine enumerated by 
Sulami in the second part of his Treatise of the People of Blame. Stated con- 
cisely they are as follows: 


1. Compliance to the Qur’an and Sunna.” 
2. Submission to correct conduct (adab).>’ 
3. Disdain for the ego-self (nafs).™ 

4. Disclaiming all pretensions to piety and spiritual states.” 
5. Secreting one’s spiritual state in God." 


The most basic characteristic of the Malamatiya was compliance with 
the Qur’in and the Sunna of the Prophet. These were the foundation of all 
knowledge and the key to the direct and intimate knowledge of God. The 
Shari‘a itself was more than a source of the legal dictums; it was a means of 
conformity with divine reality. In Darajat al-sadigin Sulami informs his reader 
that there is no path without the Qur’an and the Suna: 


There can be no successful completion of the journey through the 
spiritual stations without a sound beginning (sihat al-ibtida’). He 
who has not founded his aspirant’s journey upon the Qur’an and 
the Traditions of the Prophet (al-kitab wa-al-sunna) will attain noth- 
ing of knowledge of God." 


Perfect servanthood, the necessary condition for the realization of perfect 
sincerity, Meant in practice strict adherence to the Sunna, for it left the ego- 
self no respite. Sulami reports in the above mentioned treatise: 


Among their tenets Is that the state of servanthood is founded upon 
two essential things: the perfect awareness of one’s total depen- 
dence upon God Most High, and perfect imitation of the Messen- 
ger of God. It is in this that the ego-self finds neither respite nor 
rest." 


Submission to correct conduct relates directly to the adherence to the 
Qur'an and the Sunna. This comprehension goes beyond the prescriptive 
nature that is often associated with the idea of correct conduct (adab). Adab 
represented an attitude of total detachment from one’s needs and desires, 
while at the same time being totally committed to a spiritual attitude of 
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effacement. Adab was the means of intimately knowing God. In this quote 
by Sulami from Darajat al-sddigin the inner and outer facets of the view of 
adab are well expressed: 


The comportment (adab) which brought them to this station and 
this degree consists of their practicing upon themselves various spiri- 
tual exercises. [After having realized] before this sound repentance 
(tashih al-tawba), perfect detachment (famam al-zuhd), turning from 
all other than God (i‘rad ‘an al-khalq), from the world and its occu- 
pants, the abandonment of all they own, distancing themselves from 
their personal inclinations, departure upon long journeys, denial of 
outward passionate desires, constant watchfulness over their inner 
mysteries (muragabat al-asrar al-batina), deference towards the mas- 
ters of the Path, service to brethren and friends, giving preference 
to others over themselves (ithar) in worldly goods, person and spirit, 
perseverance in [their] efforts, and regarding all their actions or states 
that may arise from them inwardly or outwardly with contempt 
and disdain.” 


From this quote one sees that ddab as an inner attitude constituted a 
normative basis of conduct for the aspirant. 

For the Malimatiya correct conduct was the means of counteracting 
and opposing the ego-self’s natural inclination towards pride, love of rec- 
ognition, and self-satisfaction. For them correct conduct was an affirmation 
of the “nature of mystical reality” and the means of attaining a direct and 
personal knowledge of God. Hamdin al-Qassar, when asked the true mean- 
ing of Sufism, summed it up as correct attitudes, saying: 


Sufism is made up entirely of correct attitudes (adab); for each mo- 
ment there is a correct attitude, for each spiritual station (maqam) 
there is a correct attitude. Whoever is steadfast in maintaining the 
correct attitude of each moment, will attain the degree of spiritual 
excellence, and whoever neglects correct attitudes, is far from that 
which he imagines near, and rejected from where he imagines he 
has found acceptance. 


The Malimatiya have been seen by some scholars to be an ascetic or 
pietistic tendency within Islam.” If we define pictism as a religious attitude 
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of devotional feeling and asceticism as renunciation” (neither of which 
goes beyond the performance of “works”),"" Sulami, in the texts we have 
at hand would seem to refute this assertion. The Malamatiya never visual- 
ized normative conduct as the performance of “works” or a via purgativa as 
an end in itself. Normative conduct was the means of sincere submission to 
God, the only path to intimate discourse with God. The Stumblings of Those 
Aspiring and their Comportment (Zalal al-fugara’ wa-adabihim) highlights the 
essential role played by conduct in spiritual aspiration (sulk). Stations of the 
Righteous (Darajat al-sddigin) treats the attendant attitudes for such conduct 
and how these attitudes are founded in the spiritual alertness of the aspirants 
themselves. 

The most salient characteristic of the Malamatiya was disdain for the 
ego-self (nafs). Rather than being an ethical statement however, their dis- 
dain for the ego-self was based primarily upon the metaphysical under- 
standing of the deficient nature of all manifestation. The ego-self was also 
seen as the center of the ego, which in the traditional Qur’anic view was 
the al-nafs al-ammara bi-al-sti’ (the soul which incites evil). The Malamatiya 
did not believe that spiritual discipline and ascetic practices could purify 
this ego-self. They taught that the sole means of disciplining the ego-self 
was by subjecting it to constant blame and abasement. This blame had to be 
of a twofold nature, as mentioned earlier, both from external agents and 
from the malami himself. Sulami reported this trait as being among the basic 
tenets of the Malamatiya, saying: 


Among the tenets of the Malamatiya is that they reproach their 
ego-self under all circumstances, whether it is amenable or retreats, 
shows signs of obedience or not, and [they show] a minimum of 
satisfaction with it [i.e. the ego-self] or inclination towards it.” 


This awareness is self-substantiating as Sulami’s narration in the Risdlat 
al-malamatiya emphasizes: 


He who wishes to understand the waywardness of the ego-self (nafs) 
and the corruption of its instinctual nature, let him listen to one 
praising him. If he notices that his ego-self transgresses its bounds, 
even minutely, he should realize that it has no means for realizing 
the Truth. For the ego-self either finds repose in the praise of that 
which lacks all truth, or is unsettled by blame of that in which there 
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is no truth [either]. Were he to face it at times with the disdain 
(tadhlil) it deserves, it would neither be affected by praise nor pay 
attention to blame. Then it would enter the states of malama.”" 


The ego-self, distracted by its innate self-interest, which it manifests 
through its love of praise and aversion to blame,”’ is unable to realize the 
truth of objectivity that stems from self-scrutiny. This explains why Abi 
Yazid said - when asked what he most desired from the world — “That I 
might see myself through the eye by which people see me.”” Disdain for 
the ego-self was not however, directed at one’s interior state alone. Every- 
thing that the ego-self touched, be it devotional acts or spiritual states, 
became suspect for the Malamatiya. 

Disdain for the ego-self led the Malamatiya to abandon all pretension to 
piety and spiritual states. Since they held their ego-self in disdain, they 
avoided displaying any signs of piety or spiritual states, seeing them as im- 
perfections of sincerity. The following quote of Abi Yazid al-Bistami illus- 
trates how the deceptive tendencies of the ego-self veil us from a true 
appraisal of our states and acts: 


Whoever does not regard their attestation [of the truth] (shahidihi) 
as pure compulsion (idfirar), their [spiritual] moments as pure de- 
ception (ightirar), their interior states as a pitfall of which they are 
heedless (istidraj), their speech as pure falsehood (iftira’), and their 
devotions as pure self-satisfaction (ijtiza’) such a person has missed 
the mark.” 


This awareness of the negative tendencies of the ego-self led the 
Malaimatiya to scrutinize their conduct and states, which they regarded as 
never being free of ostentation, self-satisfaction, and pretension. The re- 
nunciation of any claim of piety and or a spiritual state in order to attain 
perfect servanthood is the theme of Zalal al-fugara’, from which the following 
passage is taken: 


Know, may God gladden your joy with the light of His grace, that 
utter need (faqr) is one of the traits of servanthood. In servitude there 
is neither arrogance nor pride, but rather humble submission and 
compliance. God - May He be exalted - says, God coined a simili- 
tude: (on the one hand) a (mere) chattel slave, who is capable of nothing 
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[16:75]. Therefore, one who imagines that he is capable of some- 
thing, and claims for himself a spiritual state, station, or degree, is 
devoid of the traits of servitude, one of which is utter need.” 


Any claim to a spiritual state or station is seen as a form of self-satisfac- 
tion and therefore a flaw in one’s sincerity. Sulami draws our attention to 
this in the following passage as he writes: 


Most of their teachers warn their companions against enjoying the 
taste of devotional acts and obedience. They consider this a major 
transgression (min al-kaba’ir). For when a human being finds any- 
thing to be sweet and enjoys it, it becomes exalted in his eyes; and 
whoever deems any of his actions as good or pleasing, or regards 
them with satisfaction, falls from the degree of the great ones.” 


The humble manner in which they regarded themselves was crucial to 
the path of abandoning any pretense to individual inclinations in their ev- 
eryday conduct. 

The necessity for humility and the abandonment of all pretense led the 
Malamatiya to the “secreting” their states in God.” This means living a life 
in anonymity among one’s fellows, while inwardly having intimate dis- 
course with God. Anonymity was necessary because the deceptive nature 
of the ego-self had profound repercussions upon the attitudes it manifested 
and upon the acts it instigated. This awareness on the part of the Malamatiya 
brought them to view their devotional acts and states as valueless. They 
disclaimed any outward show that might distinguish them in any way from 
other people. They intentionally avoided many of the outward aspects of 
the Sufis, from the very name of sufi, to distinctive forms of dress,” 
dhikr,”” sessions of sama‘,”* and even public religious rites; though they 
were known to be meticulous in their adherence to the Sharia. They nei- 
ther proselytized nor wrote treatises setting forth their principles,” nor did 
they profess a speculative mysticism about the unity of being.’ Their de- 
sire for anonymity led them to meet in the homes of their teachers. Their 
emphasis on disclaiming any spiritual state led them to earn their living 
among the people of the marketplace. Hamdiin al-Qassar, for example was 
a fuller and bleacher of cloth while Aba Hafs al-Haddid was a blacksmith. 
In their anonymity, the Malimatiya achieved a harmony of both their out- 
ward and inward aspects. The generality did not recognize them from their 
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outward appearances, nor did they know them by their inner states. When 
Hamdiin al-Qassar was asked about the Malamatiya he replied: 


They are a folk that outwardly have no signs that distinguish them 
from people, nor do they inwardly make claims with God - May 
He be exalted. That which lies between them and God in their 
inner most soul (sir) is perceived by neither their inner hearts (af'ida) 
nor their outer hearts (quliib).*! 


This rapport of the inner and outward aspects of their spirituality, coupled 
with their living among people as one of them reminds one of the model of 
the “normative Sufi”, which was to mark later western scholarship. 

Holding the spiritual ideal of secreting one’s state, the Malamatiya avoided 
any outward signs of poverty or need. A well-known saying among them 
was, “Allow your house, on the day of your death, to be a moral lesson for 
others, rather than show poverty during your lifetime.” The Malimatiya 
sought effacement through their lives among people. They adopted a life 
style at one with the generality of pious believers. Sulami points out that 
this effacement among the generality has profound mystical repercussions. 


The malamatis are those whose innermost states (asrar) God keeps 
watch over, drawing over their innermost states the curtain of for- 
mal appearances. Outwardly they participate in all the activities per- 
formed by their fellows, keeping company with them in the mar- 
ketplaces and in earning a means of livelihood, while in Truth (al- 
hagiqa) and Divine Sovereignty (al-tawalli) they are with God—Most 
High." 


This ideal is reminiscent of the doctrine of the hidden and unknown 
saint that later plays a major role in the writings of Ibn ‘Arabi, but which is 
already prefigured in the work Khatm al-awliya’ (The Seal of the Saints)" by 
Hakim al-Tirmidhi. This led to the doctrine in Sufism of a hierarchy of 
invisible saints, without which the world could not subsist. 

In Darajat al-sadiqin Sulami affords us a rare glimpse of these saints hid- 
den in God. He narrates: 


Among them are those whom He hides from the eyes of creation, 
from their eyes, their hearts, and their inward secrets; they exist 
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among people as one of them. They eat, drink, and mingle with 
others. God has allowed their exterior aspect to face creation while 
keeping their inner state exclusively to Himself. No one perceives 
their inner perfection, while He is completely aware of them. This 
is because of God’s jealousy over them, for He is too jealous to 
allow other than Himself the knowledge of His elect saints.*° 


The attitudes and the incumbent conduct founded upon the above 
criteria formed an integral unity whose goal was the perfection of sincerity, 
seen by the Malimatiya as the key to knowledge of God as Divine Unity. 
Their teachings to many are as relevant today as they were in 10" century 
Nishapur. This may explain how a Sufi of Baghdad, Abi al-Hasan al-Husri 
(d. 371/982),*° could have said, when informed of the Malimatiya of 
Nishapur, “Were it ever possible that a prophet should appear in our times, 
he would be from among them (i.e. the Malamatiya).”"’ 


SULAMI AND THE MALAMATIYA 


The close ties that link Sulami to the Malamatiya, his esteem for their men- 
tors, his early training as well as his teachings and writings demonstrate that 
he himself was an heir to their tradition and a transmitter of their ideals and 
doctrines. His ties to the Malimatiya were through his grandfather Ibn 
Nuyayd, his father, and his many mentors, who were companions and dis- 
ciples of all the major figures among the Malimatiya. He also had direct 
relationships and narrated from other disciples of the Malamatiya such as 
Ahmad al-Farra’,” ‘Abdallah ibn Muhammad al-Mu‘allim ibn Fadliya™ 
and Aba ‘Amr ibn Hamdin Muhammad ibn Ahmad.” A careful study of 
Darajat al-sddiqin, Zalal al-fugara’ and several as yet unedited and unpub- 
lished manuscripts of Sulami leave little doubt that he had inherited the 
tradition of the Malamatiya. The body of his works indicate that he contin- 
ued to exemplify and transmit their teachings and disciplines from the small 
lodge (dwayra) that he had built in his native city of Nishapur until his died. 

The earliest mention of the Malimatiya we have, as well as the most 
definitive work on the their doctrine and practices, is Sulami’s The Treatise 
of the People of Blame.”' In this treatise Sulami places the Malimatiya at the 
summit of the spiritual hierarchy.” In his introduction he divides the spiri- 
tual aspirants into three basic groups: the exoterists (ahl al-zahir) or scholars 
of the Law (‘ulamd’ al-shari'a), the Sufis or people of gnosis (all al-mia' rifa) 
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and the Malamatiya,”’ in ascending order. Sulami then presents the meth- 


odology of the Malimatiya and the Sufis. Subsequently he evaluates the lot 
of the Sufis and their muridin (aspirants of the path) from the standpoint of 
the Malamati. In a word the Sufis do not appear in a very positive light.” 
In elucidating how the Malimatiya of Nishapur viewed the Sufis of Iraq 
there are few better textual examples. 

Even more pertinent to the argument at hand is the light that the Trea- 
tise of the People of Blame sheds on how Sulami portrays the “self-criticism” 
and “submission to correct conduct” of the Malamatiya, and the manner in 
which he relates these teachings to the stations of mystical knowledge. This 
relationship is the central theme of the majority of his other works written 
for aspirants. It is through an understanding of how blame relates to “gnosis” 
within the context of the Treatise of the People of Blame that we can deter- 
mine to what extent Darajat al-sadigin and Zalal al-fugara’ are examples of 
Sulami’s exposition of Malimati methods. In the Treatise of the People of 
Blame Sulami stresses first and foremost the education of the aspirant. This 
education embodies: adherence to the Qur’an and the Sunna, inner spiri- 
tual attitudes and correct conduct under all circumstances, disdain for miracles 
and any attachment to spiritual states as well as for the ego-self and all its 
claims and finally, when the aspirant has attained sincerity in his aspiration, 
he is taught to secret his state while assiduously following the precepts of 
the religion. In contrast to the aspirant of the Malamatiya, Sulami felt that 
the murid disciplined by others became self-deluded into believing that they 
are achieving nearness to God when, in fact, their efforts only distance 
them from God and his path. He consistently criticizes the tendency among 
some Sufis to be preoccupied with miracles and spiritual states and those 
shaykhs who support this preoccupation in their aspirants. As this signifi- 
cant section of this treatise has never been translated into English and as it 
provides a picture of formative Sufism seldom glimpsed, I quote it here in 
its entirety: 


When aspirants frequent the “people of blame” they guide them to 
that which is evident, of compliance (to the injunctions of the law, 
al-sharia) and the application of the Summa at all times, and con- 
stancy in correct comportment (adab) both inwardly and outwardly 
under all circumstances. They do not allow them claims [of spiritu- 
ality], and stories of signs and miracles, nor dependence upon them; 
instead they stress correct comportment [towards others], and con- 
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stancy in discipline. Thus the murid learns their path (tarig), and 
becomes accustomed to their manner of comportment. Should they 
see exaltation on his part of any of his acts or states, they would 
explain to him his defects and guide him to the elimination of his 
fault, until he ceases to deem worthy any of his acts or to rely upon 
them. When a murid among them claims a state or a spiritual station 
for himself, they belittle it in his eyes until he attains sincerity in his 
aspiration; and spiritual states manifest themselves to him. Then they 
instruct him in their practice of secreting of [ones] states, while 
manifesting correct conduct in regard to the ordained and forbid- 
den [aspects of the religion]. Thus he attains all the stations while 
sull on the path of aspiration. For them [the Malimatiya] it is through 
the perfection of spiritual endeavor that one achieves all the spin- 
tual stations, except the station of mystical knowledge. The murid, 
when disciplined by others [apart from the Malimatiya] is permit- 
ted spiritual claims while still an aspirant. He takes the states of the 
founders [of the Path] as a veil for himself, and claims them as his 
own, the passage of days increases them only in retreat and distance 
from God (al-Haqq), and His path. For this reason the mentor of 
this way, Abii Hafs al-Naysabiiri, may God sanctify his spirit, says as 
it was told me by Muhammad ibn Ahmad ibn Hamdan, he said, I 
heard my father say, I heard Abi Hafs say, “The disciples of the 
Malamatiya lead a life of nobility, there is no danger for their ego- 
selves, nor is there any means for the faults which might appear 
from them to intrude upon their stations; because their outward is 
for all to see, while their true states are veiled. Whereas the disciples 
of the Sufis exhibit rash claims and miracles, that make anyone who 
has reached realization laugh, for their claims are many while the 
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realities of their states are few. 


In this passage Sulami transmits and holds up as ideal Malamatiya doc- 
trines about the aspirant’s proper relationship to God, the world, his com- 
munity of fellow aspirants, and the community of believers. 

More evidence of Sulami’s Malimati perspective is his concise exposi- 
tion of “constancy in correct comportment” and of the central role of blame 
and “secreting one's state.” Here Sulami portrays the synthetic whole of 
the path: form and meaning, self-effacing comportment and intimate knowl- 
edge of God. This reflects the essence of the Malimatiya teachings. Even 
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his tendency to avoid expressing his own views explicitly is in accord with 
Malamatiya doctrine, which stresses that intimacy with God requires ef- 
facement before His creation, and a reluctance to speak of one’s own spiri- 
tual state, which is the meaning of secreting one’s state in God. An example 
of this is his citation of Yahya ibn Mu‘adh, who said, “One who is sincere 
with God does not want to be seen nor have his words narrated.” 


Darajat al-sadigin and Zalal al-fugara’ 


Darajat al-sadigin and Zalal al-fugara’ are complementary works of differing 
natures. As stated above, both represent the heritage of the Malamatiya of 
Nishapur as taught and transmitted by Sulami. They differ, in that Darajat 
al-sddiqin is more psychologically and metaphysically subtle, while Zalal al- 
fugara’ is more concretely an example of ‘applied Sufism.” While Darajat al- 
sadiqin provides the metaphysical tenets upon which the teachings of the 
Malamatiya are based, Zalal al-fugara’ shows how these tenets are to be 
implemented. Darajat al-sddigin is representative of Sulami, the teacher in 
his own right, employing a minimum of narrative material. Zalal al-fugara’ 
is an example of practical advice (nasiha) given by Sulami, richly interpo- 
lated with the narratives of both Malimati and Sufi sources. In Darajat al- 
s4digin Sulami affirms the intrinsic unity of malama and Sufism, in Zalal al- 
fugara’ he provides us with the thread that unites them, fagr (innate pov- 
erty). These two texts provide an exemplary exposition of both the inner 
and outer dimensions of the teachings of the Malamatiya. 

The precepts emphasized in both Darajat al-sddiqin and Zalal al-fugara’ 
are the fundamental principles of the Malamatiya. Both Darayjat al-sadigin 
and Zalal al-fugara’ deal with a precept central to malama, the flawed nature 
of the phenomenal world. Darajat al-sadigin expresses the idea as a concept. 
Zalal al-fugara’ applies it within the realm of conduct. The uniqueness of 
Darajat al-sadigin lies in its highlighting the defective nature of created be- 
ing that is consistent with the Malimatiya understanding of the very nature 
of the universe. This theme runs through the text, giving life to their doc- 
trine and providing a key to the comprehension of the precepts of this 
important school of Islamic spirituality. This statement of metaphysical doc- 
trine elevates the Malimatiya from a being a spiritual tendency based upon 
a pessimistic view of the human state or one having an overly negative 
view of the ego-self to being a mode of perceiving the creation on all its 
levels. 
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In Darajat al-sadiqin, Sulami presents this concept through the eyes of 
the traveller who has attained to the divine presence. All else is demeaned 
to him by his vision of divine reality, such that he sees that, ‘the locus of 
created being is never free of defects.’ (mahal al-hawadith 14 takhli min al- 
“ilal).”” Zalal al-fugara’ provides the means by which such a perception of 
reality can be incorporated into the conduct of the aspirant. Given the 
flawed nature of creation and the innate negative tendencies of the ego- 
self, the aspirant has no grounds for claiming for himself any state, station, 
or personal merit; any such claim is nothing but a deception of the ego-self. 
Zalal al-fugara’ represents the malami response to their vision of the imper- 
fect nature of creation, a response embodied in correct inner attitudes and 
conduct. 

A comparative overview of both texts elucidates the relationship be- 
tween the malamati view of creation on the one hand, and their attitudes 
towards conduct on the other. 

1. The Qur’an and Sunna, being divinely inspired, are the only 
sources of knowledge free of defects and are thus the only sound founda- 
tions for the path to mystical knowledge (Darajat: sec. 18; Zalal: sec. 3, 6, 
19; 21,353,354, 39)" 

2. Submission to correct comportment is the only means of freeing 
oneself of the defects inherent in self-oriented aspirations (tadbir), for through 
abandonment of self-oriented aspirations (tark al-tadbir), one attains sincere 
submission to God. As Abii ‘Uthmian Hiri said, “Right conduct is the main- 
stay of the spiritual aspirant and the beauty of the wealthy”” (Darajat sec. 7; 
Zalal sec. 3, 6, 8, 12, 17, 18, 21-25, 30, 32-34, 36-39, 41-44). 

3. When one understands the defective nature of phenomena and 
the selfs tendency to become deluded, one can only feel disdain for the 
ego-self. Such is the meaning of Abi ‘Uthman’s words, “Everything that 
pleases the ego-self, be it obedience or disobedience, is passion”! (Darajat 
sec. 4; Zalal sec. 4, 8, 9, 10, 13, 26, 31, 32, 37) 

4. Likewise, one will regard with disdain his deeds and states, firm 
in the knowledge that they too are susceptible to the defective nature of all 
that is other than God. Thus the second distinctive trait of the Malamatiya 
was a general disclaiming of all pretensions to piety or spiritual states. This 
was expressed by Abii ‘Uthmin, who said, “Fear of God will bring you to 
God, pride and self-satisfaction will sever you from God, and scorn for 
people will afflict you with a disease for which there is no cure”’'' (Darajat 
sec. 3; Zalal sec. 2-11, 14, 15, 19, 20, 24, 27, 29, 35, 37, 40, 41, 45). 
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5. When defects are the inherent nature of created being, where 
does one seek refuge? Refuge can only be sought in “secreting one’s states 
from creation” and seeking repose in God’s perfect knowledge of our state 
of sincere submission to him (Darajat sec. 17; Zalal sec. 2-4, 10, 16, 22, 28, 
41). In a few concise lines Sulami expressed the inner consequences of 
ostentation and the central role of anonymity to realizing sincerity. 


Were a fagir to forsake an outward means of livelihood, he would 
surely be driven to importunity in seeking aid (alhafa).""? Were he 
to don the ‘patched frock’ or show outward signs of fagr, he would 
likewise be showing importunity. Were he to make a show of his 
faqr before the wealthy, he would only be showing [his] esteem for 
the world and its place in his heart. For were there no esteem in his 
heart for the world, he would not flaunt his renunciation of it be- 
fore others. Of such a one it has been said, “Verily, for one who 
esteems the world , God has no esteem.”"* 


From this brief comparison we see how the two texts mirror and com- 
plete one another. This complementary balance of inward and outward 
dimensions was among the most salient aspects of the teaching tradition of 
the Malamatiya of Nishapur. 

The clear exposition in Darajat al-sadigin and Zalal al-fugara’ of the re- 
lationship between the doctrine of the defective nature of created being 
and the attitudes central to the Path (as visualised by the founders of the 
Malamatiya) makes these works salient examples of the teachings of Sulami. 
In both works he maintains a balance between the inward and the outward 
aspects of the quest for intimate knowledge of God. He allows neither to 
dominate the other. In Darajat he discusses the interior attitudes, calling 
upon the aspirant to bring his inward aspects into a conformity with the 
Real (al-Haqq) and to abandon all spiritual claims and pretensions; knowing 
the defective nature of all but the Real (al-Haqq). In the more outwardly 
oriented Zalal he stresses the necessity of abasing the ego-self and uncondi- 
tionally accepting the humility that is innate to the human state. For in 
renouncing any claim to a spiritual state, the aspirant renounces his own 
will, and submits to the will of God. Then, in Darajat, the aspirant, by 
divine grace, is granted knowledge and nearness and embarks upon the 
traversing of the mystic states of gnosis. Finally, from the intimacy that has 
made him a stranger to creation, he is returned to dwell with people, either 
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as a saint, hidden among them, or as a source of light and wisdom for those 
in quest of God. In contrast, Zalal gives the aspirant the keys to this mode 
of conduct and the essential attitudes by which he may live among others as 
one of them. His inward state resides in proximity to God, while his out- 
ward state has been bestowed upon creation. These two texts are of a recip- 
rocal nature which is reflective of the equilibrium inherent in Sulami’s 
method and style, a reciprocity of spiritual attitude and correct conduct. 
Through the windows of these precious texts the reader may discern the 
nature of the teachings of the Malamatiya of Nishapur as well as the role of 
Sulami as the spiritual heir and transmitter of these teachings. 
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THE MANUSCRIPTS 
Darajat al-sadiqin 


Both Brockleman (Supplement 1/955; GAL 1/219) and Ritter (Oriens, 
vol. 7, 1954; p. 399) have mentioned this treatise by the name Mas’alat 
darajat al-sadgin fi al-tasawwuf, Sezgin makes mention of it (GAS p. 673), 
though he has given its title as Mas’alat darajat al-salhin; the manuscript 
citation of all three is the same, Fatih 2650/3 59a-68b.Yisuf Zidan in his 
edition of al-Muqaddima fi al-tasawwuf (1407/1987) lists Mas’alat darajat among 
the unpublished works of al-Sulami. Dr. Siileyman Ates published it based 
upon the above manuscript in his collection of nine of Sulami’s texts (An- 
kara, 1401/1981). Unfortunately this edition, being based on only one 
manuscript, left something to be desired and has a lacuna of one page that 
went unnoticed in the original editing. I have based the present translation 
on two manuscripts not mentioned in the above reference works and the 
edition of Dr. Ates, both of which have thrown new light on what we 
knew of the text itself and of the teachings of al-Sulami. 

1. The manuscript on which I based this edition is from the library of 
Muhammad ibn Saud Islamic University in Riyadh. The catalogue number 
of this Islamic Manuscript is 2118, under the name of Sulamiyat, from folio 
53a to 57b. The manuscript is written in an ancient naskhi script, and dated 
474/1082. The manuscript bears signs of having been correlated with an 
original that may have dated to the time of Sulami himself, for this reason I 
made it the base manuscript from which I worked. I have referred to this 
manuscript as R. 

2. The second manuscript on which I based this translation is from the 
Maktabat Ibn Yisuf, Marrakesh, Morocco; catalog number: Compilation 
91; 117 folios. The text, which is untitled, is from fol. 227a- fol. 232b. 
Each page is 23 cm x 15 cm of nineteen lines, with approximately ten 
words a line with a good margin. It is undated, but paper and style, plus the 
fact that the compilation includes a copy of Ibn ‘Abbad’s Ras’il al-sughra 
indicate that is was written some time after 14th century, perhaps in the 
15th orl16th centuries. I have referred to this manuscript as B. 

3. Another manuscript, also from the Maktabat Ibn Yasuf, Marrakesh; 
catalog (Compilation 387), 123 folios, copied ca. 936/1530, was helpful in 
filling in some of the damaged portions of the two main manuscripts. The 
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text, which is untitled, is from fol. 1a- fol. 4b. The manuscript is incom- 
plete, lacking two folios; 18.5 cm x 14 cm, twenty lines a page, approxi- 
mately nine words a line, the margin being badly worm eaten was reduced 
in rebinding. I have referred to this manuscript as B/2. 

4. I also refered to the edition of Dr. Ates, Mas’alat darajat al-sadqin 
from his edition of nine of the works of al-Sulami (Ankara 1401/1981). I 
have referred to it as T in the appartus of the Arabic edition. 


Zalal al-fugara’ 


Both Brockleman (Supplement 1/955; GAL 1/219) and Ritter (Oriens, 
vol. 7, 1954; p. 399) have mentioned this treatise under the name Bayan 
zalal al-fugara’, Sezgin makes mention of it (GAS p. 673), though he has 
given its title as Bayan zalal al-fugara’ wa-mawajib adabihim; the manuscript 
citation of all three is the same, Fatih 2650/4 (77a-99b, 9. Jh.H.). Yusuf 
Zidan in his edition of al-Mugaddima fi al-tasawwuf (1407/1987) lists Bayan 
Dr. Ates published it based upon the Fatih manuscript in his collection of 
nine of al-Sulami’s texts (Ankara, 1401/1981). His edition was based on 
one manuscript. When my good friend Mustapha Naji of Rabat directed 
me to a second manuscript at the Ibn Yasuf Library in Marrakesh I decided 
to undertake a second edition of the text. 

1. The manuscript on which I based this edition is from the Maktabat 
Ibn Yisuf, Marrakesh, Morocco; catalog number: Compilation 91; 117 
folios. The text, which is titled Bayan zalal al-fuqara’ wa-ddabihim; is located 
in the same Compilation as Darajat al-sddigin, from fol. 1174a to fol. 187b. 
I have referred to this as manuscript B. 

2. I have employed a second manuscript in editing the final sections of 
Zalal al-fugara’ entitled Sultik al-‘rifin, Sulami has added it to complete his 
work. This manuscript is located at Dar al-Kutib al-‘Arabiya, in the al- 
Taymiriya collection under Tasawwuf number 74 (18a-30a). I have em- 
ployed pages 23a-25a as the section under consideration is minimal. 

3. The edition of Dr. Ates, Zalal al-fuqara’, from his edition of nine of 
the works of al-Sulami (Ankara 1401/1981) was also extremely useful and 
I have referred to it as T in the apparatus of the Arabic edition. 


The Manuscripts 


yr 


ia AE SW 27 eS 
ILL Abhi 
Pe ce Sate ib 
. ASIN dif apie dei oat 
Rr anon phar elalleiAiarl polls 
te, PPh lai) pale slob ; Lo pA Lb) aches 2 PUA 
BEA la Sipolale LEspls Maas oUbigg 
ager i Stee’ - 













| Yates Sate, ees at 
a grs° A Pay x45 91 i Be po 2h pips iP nahn = 
®: b ’ , . . 


First folio of Stations of the Righteous, Ms. 2118, fol. 53b, (Sulamiyyat) 
from The Islamic University of Muhammad Ibn Saud in Riyadh, 
The Kingdom of Saudia Arabia. 
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First folio of Stations of the Righteous, Ms. 91, fol. 227a, 
from the Ibn Yiasuf Collection, Marrakesh, Morocco. 
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Final folio of Stations of the Righteous, Ms. 91, fol. 232b, 
from the Ibn Yisuf Collection, Marrakesh, Morocco. 
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Aba al-Hasan al-Bishanji said, ““One who humbles himself, God raises 
in stature, but one who exalts himself God humbles in the eyes of men.” 
The [true] fagir is the one who has neither deed that pleases him, nor any 
state in which he finds repose, nor any moment (waqt) to which he returns. 
His innermost soul is a witness to the Truth (al-Haqq). He lacks the means 
to go backward or forward. [The circumstances of each of] his moments 
(waqt) render him incapable of describing his state or his station; he neither 
takes shelter in anything known [to him] nor does he find rest in any be- 
loved thing. Fagqr is true servanthood; its sign is constant awareness of one’s 
inadequacy and inability to reach the goal [by one’s own effort]. Such is the 
truth of faqr. 


His preoccupation with the reality of each of his moments keeps him 
from paying attention to those of his brothers, and he sees other people’s 
merits by being aware of his own short-comings. He acts with noble char- 
acter towards strangers, to say nothing of how he acts with his brothers and 
companions. He respects spiritual mentors (masha’ikh), is generous to his 
companions, and compassionate towards aspirants (murid). He does not seek 
to fulfil his needs through relationships with any secondary causes [such as 
people or worldly interests] except in the instance of necessity, and then 
only from a place where his soul finds repose. 
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[53a] 
In the Name of God, the Merciful, the Compassionate 
My Lord is my sufficiency and in Him lies my trust 


STATIONS OF THE RIGHTEOUS 


(Mas’alat darajat al-sadigin fi al-tasawwuf) 
[Aba ‘Abd al-Rahmin al-Sulami] 


1 From the beginning and ultimately, all praise is due to God, Lord of all 
worlds, alone; and may His blessings be upon our Master Muhammad and 
his family. 

You have asked—may God bring you to right guidance, aid you on 
your way to Him, and rid [53b] your heart of all ambiguity and doubt, 
bringing you to the highest degrees of the aspirants—of the difference be- 
tween Sufism (tasawwuf),! the paths of blame (turug al-malama),? and the 
way of the people of love (sabil ahl al-mahabba).° 


2 Know well—may God illumine your heart with the light of oneness— 
that these three names refer to outward characteristics of differing spiritual 
stations (maqamat)* and varied points of view, when in fact, [the path of] 
blame and [the path of] love are each a station and innate characteristic 
[experienced] in Sufism. The Sufis are those mentioned by God in His 
book, in the verse reproving His Prophet—may peace be upon him— 
Repel not those who call upon their Lord at morn and evening, seeking His counte- 
nance [6:52]. They are those who have called themselves the poor (fugara’), 
for they know that utter need (faqr) corresponds to the state of servitude, 
while [the quality of] self-sufficiency and independence (ghind’) corresponds 
to the state of Lordship (nibibiya).> They are those people that God de- 
scribed in His book saying, for the poor, who being wholly occupied with the 
cause of God cannot travel in the land [for trade]. The unthinking man thinks them 
wealthy because of their restraint [from asking for alms]. You know them by their 
distinguishing marks [2:273]. Their marks are utmost obedience in their ac- 
complishment of religious duties, acceptance (rida) of divine decree, and 
constancy in the wisdom (hikma) of each moment. God has referred to 
them in another verse saying, for the poor [among] immigrants, who have been 
driven from their homes and their belongings, seeking bounty from God and His 
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grace [59:8]. We are informed [in this verse] of their [distinguishing] quality, 
being that their hopes are not fixed upon some safe haven or on anything 
known to them; on the contrary their support and their reliance is upon the 
bounty of God. They have been divested of their actions, their individual 
qualities, their words, their invocations [of God], and their acts of obedi- 
ence. They find no repose in any of those things nor do they regard them 
with esteem. This is because they have passed away (li-fand’ihim) from the 
totality of their own individual attributes. 


3 Among the comportment (ddab) that brought them to this station and this 
degree is the spiritual discipline (riyadat) they impose upon themselves, pre- 
ceded by sound repentance (tashih al-tawba), then perfect detachment, turning 
from all other than God—from the world and its inhabitants—the aban- 
donment of all they own, distancing themselves from all familiar things 
(ma'lufat), departure upon long journeys, denial of outward passionate de- 
sires, constant watchfulness over their innermost secrets (al-asrar al-bdtina), 
deference towards the masters of the Path, service to brethren and friends, 
preference to others over themselves in worldly goods (arfay), person, and 
spirit, perseverance in [their] efforts at all times, and regarding all that may 
arise from them inwardly or outwardly—of their actions or their states 
[54a] with contempt and disdain. 





4 Then the ascent from this degree (daraja) is made by insisting that the 
ego-self (nafs) place total trust (tawakkul) in God in all states. The lowest 
degree of trust in God is trusting (thiqa) [that one will receive] one’s daily 
bread (rizq), while its true foundation is turning to God in all things, until 
one sees neither benefactor nor malefactor other than He. Then [with time] 
this trust becomes certainty (yaqin); subsequently, reliance upon God; then 
entrusting all one’s affairs to Him (tafivid); whereupon [it becomes] total 
submission (taslim) in the face of all that arises from the unseen [realm] 
(ghayb), bring it joy or sorrow. Then one attains patience in the face of trial 
and tribulation. After this one meets tribulation with grautude. Thereupon 
one [attains a state of] inner repose in tribulation—with neither complaint 
nor pretence—as if one were reposing in a state of ease, until finally, one 
finds pleasure in tribulation above that which one found in ease. Next 
comes inward and outward contentment (rida) with all that befalls one [from 
one’s destiny], then respect for all Muslims. Subsequently one regards all 
creatures with the eye of Truth (bi-‘ayn al-Haqq). All of these states are the 
degrees of the stations of the aspirants. Then, after all this, there arises the 
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fear that all this is but being led on by degrees (istidraj) and deception (makr), 
then fear of one’s shortcomings in fear, then fear of lack [of awareness] of 
one’s shortcomings, then fear of lack of sincerity [in fear]. After this, one 
attains hope which is [both] the heart’s repose—away from the assaults of 
fear—in God’s promise of beneficence towards His servants and trust in His 
goodwill knowing that He will, through his benevolence, cleanse them of 
the deficiencies of these stations and shield them from areas of corruption 
(mawadi‘ al-fasad). 


5 After this follows the return from the end [of the way] to its beginning 
when the aspirant has traversed them [i.e. the stations] a second time. [This 
occurs] when he has become sound in his journeying (suliik) and has clearly 
understood God’s elucidation of it (bayan al-Haqq). Thus Abi Yazid al- 
Bistami ° said, “Whenever I imagined I had reached the end, I heard a 
voice saying,” “This is the beginning.” I also heard Shaykh Aba ‘Uthman 
al-Maghribi’ say, “I traversed the stations three times, whenever I reached 
the end [i.e. of the path], it was said, ‘Return him to the beginning, that he 
not remain ignorant.’” Abi ‘Uthman said, “I then asked one of real knowl- 
edge (mutahaqqiqiin) of journeying about this and he told me, “That is the 
way with one who has been blessed, he is returned from the end to the 
beginning to efface him of any attitude of ignorance or pretension.” 


6 Then from this station, one is raised to a subtle mystical state wherein he 
is able to discern inspiration (i/ham), temptation (waswasa), passing thoughts 
(khatir), inclination (tab‘) [54b], miracles (karama), self-deception (ightirar), 
certainty (yaqin), and being led on by degrees (istidraj); and these [states] 
too, are among the principle states of the Folk [i.e. travelers of the path]. 


7 At last one reaches the state of stability and rectitude (istigama), wherein 
he resides in God’s presence having attained stability of the ego-self, stabil- 
ity of innermost soul (sirr), stability of will (irdda), stability of natural incli- 
nation (tab‘), stability of thought, stability of reflection; stability at the be- 
ginning and the end. Only the Prophet himself has ever been directly ad- 
dressed as having perfectly attained this state; as God states, So dwell in 
stability as you have been commanded [11:112]. The Prophet said to his com- 
munity—knowing the deficiency of their states compared to his, “Keep to 
the straight path, but do not keep accounts.”” All these [states] are among 
the stations of servitude (‘ubtidiya). A servant possesses no right to choose 
for himself until he has attained a position of trust, even then, he may act 
only with the permission of his Lord within His domain. The servant has 
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no purposes he calls his own (tadbir) nor goal (murad), because his decisions 
are made for him and his goal is that which has been decided for him. His 
states are never perfected, because he is subject to whatever changes in state 
His Master decrees [not as he himself might choose}. 


8 Then, after this, the first of the stations of knowledge (ma‘rifa) appears. 
This knowledge is also a branch of the branches of Sufism. It is the aspirant’s 
passing away from all of these states, stations, degrees and all else besides. 
He manifests qualities that he has not fully realized. He is not void of states, 
yet he does not manifest a specific state. He has become purified [divested] 
of his ego-self, his actions, his words, his states, and all that relates to him 
and has become—as I heard ‘Abd al- Wahid ibn Muhammad say, “Bundar 
ibn al-Husayn” said—when asked about the meaning of [the word] sift 
—-that, “it refers to [one] who has been purified of all that he had by the 
expanses (bawadi) of divine lights that entered [his being] from God (al- 
Haqq), so that his innermost soul is unveiled and he is able to move freely 
within the realm of the unseen and relate its secrets in accord with the 
decrees of destiny.” This is one kind of intuitive knowledge (firasa) about 
which the Prophet spoke when he said, “Beware of the intuitive glance of 
the believer, for he sees by the light of God.”"' After this, the traveler's 
state is purified until he is able to confirm authoritatively the [mysteries] of 
the unseen; just as he [formerly] would relate that which he had been in- 
formed of. This was the case when the ‘most veracious’ [Abii Bakr]'? [55a] 
told [his daughter] ‘A’isha,'? just before his death, “They are your two 
brothers and two sisters.”"* [In doing so] he foretold that his wife would 
bear a daughter.'® This is the subtlest of judgements. 

All of these stations are among the first stations of knowledge. True 
knowledge (hagqigat al-ma‘rifa) is the denial of all but the known (al-ma‘nif), 
the Only Real (1wa-huwa al-Haqq). As al-Junayd"® said, “Knowledge is de- 
nial.” (al-ma‘rifa inkar). Therefore knowledge is never realized until one has 
denied all other than the known. In a like manner, each individual thing is 
realized in [reference to] its opposite; thus, knowledge of God is ignorance 
of all other than He. As long as you claim knowledge for yourself of a 
refuge, joy or sanctuary other than God, you are not a person of knowledge 
(‘arif). [You can achieve this state] only if you know Him through denial of 
all other than He. The servant knows not His Lord until all his objects of 
knowledge have fallen away from him, all but the knowledge of He who is 
the Known to the people of knowled 


ire 
ye. 
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9 As to that which has been related concerning the saying of one of the 
early mentors that, “He who knows himself, knows His Lord;” it means 
that one cannot know one’s Lord with knowledge of oneself. Thus when 
he forgets himself, he knows His Lord. Sahl [ibn ‘Abdallah]'’ said, “The 
life of the heart is in the knowledge of God alone [not of another].” Abu 
‘Uthmian [al-Hiri]'* and Aba Turab al-Nakhshabi"’ said, “One who is ig- 
norant of God’s decrees (ahikam) cannot be one knowledgeable of God.” 
No one attains true knowledge of God while being ignorant of God’s de- 
crees and commands. How might one who has attained knowledge of God 
be ignorant of His decrees and commands?! When one knows His Lord, 
knows His decrees and commands, and lives by them to the best of his 
ability, he will manifest the signs of sincerity and be counted among the 
sincere (sadigin). Then, [in time] he will become firmly established in sin- 
cerity and will subsequently be counted among the veracious (siddiqin).~" 
This is one of the enviable stations [of the path], about which the Prophet 
said, “Among God's servants there are those that are neither prophets nor 
martyrs; they are envied by the prophets and martyrs.”*' One of the people 
of spiritual knowledge (ma‘rifa) was asked about this hadith of the Prophet’s, 
“they are envied by the prophets and martyrs.” “How might the prophets 
envy them when they [referring to the prophets] are above them in rank?” 
To which he answered, “Because the prophets were occupied with the 
obligation of the proclamation [of their message] and being witnesses to all 
created beings, while those [who are envied] bore not that burden, hence 
nothing distracted them from God. For this reason the prophets envy them, 
even though the state of prophecy is higher and more perfect.” 


10 Once he is established in the station of sincerity—in the intimate knowl- 
edge and awareness of God and subsistence in Him (al-bagd bihi) through 
extinction from all other than He and collectedness in Him through sepa- 
ration from all that is not He—[the aspirant] enters the fields of union 
(wasla) [55b] and communion (ittisal) and becomes known as one who has 
arrived at the Truth (wasil bi-al-Haqq) through his separation from all that is 
other than God. Therein he embarks upon the transversing of the ninety- 
nine stations, which accord in number with the Divine Names.” To each 
of these stations corresponds a state in which the traveler is in direct rela- 
tionship with one of these names, the grace (baraka) of which becomes 
apparent upon his person. That name is the place from which he drinks 
(mashrab), his spring (matvrid), and his place of origin (masdar). Each of these 
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stations bathes him in its own light and luminosity, no one resembling the 
preceding one, until the traveler reaches the outermost limits [of his path] 
(aqsa al-nihaydat). Here he has traversed all the stations and subsists with God 
(al-Haqq), having neither station, locale, name, form, quality, pretence, desire, 
sight, vision (mushahada), endeavour nor goal (talab). He is as it has been 
said, “The servant is as though he had never been, and God is as He has 
never ceased to be.” It has also been said, “The Sufis are like children in the 
lap of God (al-Haqq).” When one of them was asked about the qualities of 
the Sufis he said, “God (al-Haqq) has brought to naught their qualities and 
assumed their protection with His qualities.” 


11 From here the traveller gains awareness of the knowledge of hidden 
things (al-“ilm al-batin) among the secrets of Divine Reality (asrar al-Haqq), 
secrets that He only makes known to the most trusted of the saints (awliyd’). 
This is the mystic knowledge (al-‘ilm al-laduni) spoken of by God in the 
Qur'an, Then they found one of our servants to whom we had shown our mercy and 
had taught him knowledge from our presence [18:66]. This form of knowledge 
overcomes the listener; the one who gives it needs neither proof nor argu- 
ment [to convince the listener of what he has been told]. Have not you 
seen [in the Qur’an] how Moses deferred the decrees of his law before the 
mystic knowledge of al-Khidr. Even though Moses was superior and more 
perfect in state and station, he was overwhelmed by mystic knowledge, not 
by his perception of al-Khidr or of his actions or decrees. 


12 Then the knowledge of innermost secrets of the hidden realm (‘ili batin 
al-batin) are opened to the traveler. This is knowledge of unseen matters 
regarding divine degrees and destiny, as yet unmanifest, but which God (al- 
Haqq) will manifest. They behold [these secrets] by the purity of their in- 
ward mysteries, the strength of their states, and their extinction from their 
own qualities. This is exemplified by the saying of ‘Abdallah ibn ‘Abbis,”* 
“God bless Omar" it is as though he views destiny through a thin veil.” 
Similarly, it has been recounted that one day al-Jariri® asked his disciples, 
“Is there one among you who knows what will arise from the unseen 
before it appears?” [56a] When they answered “No,” he said, “Weep over 
hearts brought far from God.” Al-Junayd likewise said, “When God (al- 
Haqq) intends to manifest something hidden (ghayb) or a decree of His 
unseen realms, He rouses an intuition (zavin) within the inner mysteries of 
the elect of his saints and through this [intuition] they become aware of the 
unfolding of unseen matters.”* Those are hearts that are never absent from 
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the divine presence; they are never unaware of God (al-Haqq), nor do they 
mingle in companionship with others. 


13 From these states the aspirant ascends to a state in which he deems 
miracles insignificant. This is the moment of witnessing of God’s glory, 
omnipotence, and magnificence. All else appears deprecated in his eyes, 
and through his perception of the defective nature of all appearances he 
realizes that the locus of created being (mahal al-hawadith) will never be 
devoid of defects.”” Thus, upon witnessing divine design (al-sun‘) he is 
intimately drawn to its freedom of all imperfection. When he witnesses the 
locus in which the divine design appears, he feels estranged, conscious of 
the defects [inherent in creation]. This is among the stations of the illustri- 
ous and the masters [of the path]. This is a time in which impurities are 
found in purity and purity in impurities. Like the quest of Moses for fire,” 
whereupon he was directly spoken to [by God] and addressed; while Adam’s 
quest of the tree, aspiring for eternal life, brought him only expulsion from 
his rank and station.”” This is the moment wherein permission is granted 
[the traveler] to hear (sama‘) [divine discourse] and to have its meanings 
unveiled (kashf) to him. He is honored by the understanding of what he 
hears, by being addressed, and by witnessing the inner meaning of hearing 
and cognition thereof, increasing his proximity and intimacy. God said, Lo! 
Therein verily is a reminder for him who has a heart or has listened attentively while 
witnessing (shahid). [50:37] [This is also] the moment of finding (wujiid) 
repose (rawh) in the innermost secret (al-sirr), heavenly fragrance (rayhdn) in 
the heart, light in the innermost secret, and illumination (diya’) in the breast. 
God said, Thus if he is of those brought nigh, then [he shall find] divine bliss 
(rawh), heavenly fragrance (rayhan), and a garden of bounty [56:88-89]. Thus 
divine bliss brings deliverance to their innermost secrets from [the distrac- 
tions of] creation through union with its Creator; while the heavenly fra- 
grance, here refers to the repose of their hearts in God (al-Haqq) at the 
commencement and at the end [of their journey]. The garden of bounties 
is their joy in the proximity of their Lord, in witnessing Him, and in their 
freedom from that which occupies the people of paradise; as God said, Lo! 
those who merit Paradise this day are happily occupied. [36:54] 


14 When one has truly attained these stations and grown steadfast in them, 
refuge (amin) is afforded him, either through inspiration (wahyi), the word 
of a prophet (akhbar al-nabiy), the intuition of a saint (firdsat wali) [56b], 
witnessing of the unseen (mushahdat al-ghayb), or personal intuition (musamarat 
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khatir), God said, Verily the friends of God know no fear nor do they grieve 
[10:63]. That is like the Prophet’s informing the Ten [of his Companions] 
of the Quraysh [that they would attain] Paradise, and like his saying about 
Hiantha [ibn al-Nu‘mian], “I heard his recitation [of the Qur’in] in para- 
dise.”™’ This, after he had been martyred in the Prophet's presence. Like- 
wise when he said to Jabir ibn ‘Abdallah, “God has addressed your father 
face to face.”*' His foretelling of the sanctity of ‘“Uways al-Qarani® was 
similar to this, and there are many other instances like these. 


15 When God has brought one of His servants to the station of realized 
sainthood (taliqiq al-wilaya) through truthful knowledge, he is freed of lean- 
ings towards fear; whereas solemn awe (liayba) never leaves him. Those in 
these states vary in degree. Some of them are brought from a state of fear to 
a state of apprehension (kiiashiya), while others, of subtler state, are brought 
to the state of fearful awe (iba), while still others, of [even] subtler state 
are brought to solemn awe. This is because the locus of phenomena cannot 
possibly be freed of defects [even] through [the attainment of] a mystical 
state. However, it may be possible that certain elements of the virtue of fear 
may gain ascendancy over one, and thereby his qualities will fade away. 
This is as God mentioned in His venerable book, We purified him with a pure 
thought, remembrance of the hereafter. Verily in our sight they are of the elect, the 
excellent. [38:47-48]. The state of one whose attributes are thus is that his 
attributes become embodied in an attribute of these [Divine] attributes, 
until the servant is freed of all his attributes and inclinations. He speaks 
from pure truth (sirf hiaqg), and communicates the purity of a Divine reality 
(safa haqiqa). This [state] however is but a flash of lightning and will not 
endure. If it were of any duration it would completely enrapture and anni- 
hilate him. How many there are, mad with love (/a'im) annihilated (fanin) 
in this [state]. 


16 Then, once God has brought a servant among his servants to these 
degrees, given him refuge in a place of proximity to Him, bestowed upon 
him the intimacy of His remembrance, and made him a stranger to all other 
beings, He may reveal him to people as a model and a refuge to which 
aspirants might turn in their quest for Him. In this He permits the outward 
aspect [of the servant] to turn towards mankind as a mercy from Him to 
them. For were they to lose [access to] his knowledge, inner attitudes, and 
disciplines they would stray in their journey and their quest and fall into 
self-delusion. By the lights of those masters, they seek illumination, and by 
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their counsel they are rightly guided in their efforts to reach their goal. 
[Those returned to awareness of creation] are the masters of the people of 
divine Reality (all al-haqa’iq). They are the lords of hearts and lofty de- 
grees. [57a] They are the points of reference for the travelers of the path, in 
them they find a model and refuge, in the same manner the generality of 
believers find a refuge concerning questions of law in the jurists. When 
God shows one of his saints to humankind, He causes temptation to fall 
away from him. Thus he neither deludes others nor is he deluded. 


17 Among them are those whom He hides from the eyes of creation, from 
their eyes, their hearts, and their inward secrets; they exist among people as 
one of them. They eat, drink, and mingle with others. God has allowed 
their exterior aspect to face creation while keeping their inner state exclu- 
sively to Himself. No one perceives their inner perfection, while He is 
completely aware of them. This is because of God’s jealousy over them, for 
He is too jealous to allow other than Himself the knowledge of His elect. 
Should one of the saints made apparent to men err, by a glance or a word— 
and he could not err beyond this—the hidden saint would return him to 
the straight way. He would either reveal himself to him and restore him to 
rectitude or befriend him, while remaining veiled, and restore him to equi- 
librium by [the authority of] his inner attitudes (akhalaq). And there shall 
always be a Pole (quth)*? among the saints watching over them. The Pole 
restores he who swerves from the Truth (al-Haqq), to his path by either his 
inner attitude or the overwhelming nature of his authority. Have not you 
seen how [Aba Bakr] al-Siddiq—the most esteemed individual among the 
Islamic community after the Prophet himself—brought everyone [to the 
straight way] by his overwhelming authority when they differed with him 
on waging war against the apostates, until ‘Umar [Ibn al-Khattab] stated, 
“When God opened Abu Bakr’s heart to war, I knew it was the true way.” 
Thus is the authority of the realized saints after him [Abu Bakr] from state 
to state and degree to degree. 


18 There can be no successful completion of the journey through the spiri- 
tual stations without a sound beginning. He who has not founded his jour- 
ney upon the Qur'an and the practice of the Prophet (al-suuna) will in the 
end attain nothing of intimate knowledge of God. If his commencement is 
sound, his culmination will be sound. If the culmination of his journey ts 
sound, he will be brought from the station of turning towards God (iqhal), 
to the station of God’s turning towards him, and from the station of draw- 
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ing near God (tagarrub), to the station of God’s proximity (qurb) to him, and 
from the station of choice for himself, to the state of God’s choosing for 
him. Glad tidings to this servant, for his state and station, and the magnifi- 
cent rank [57b] and lofty respect that God has granted him. His degree 
could not be elevated by any state, unless he be increased in humility and 
abasement, knowing, that [as the Prophet said,] “He who humbles himself 
before God, God elevates [in degree].”°° Thus asking his Lord, in humility, 
he seeks to be upraised. 

I ask God most high to favor us with that which He has favored His 
saints and the people of Purity. May He not deprive us of His increased 
blessings by His generosity and His boundless mercy. He is indeed the 
Near, He who answers. All praise is due to God alone, and may the bless- 
ings of God and peace be upon our Master Muhammad and his family. 
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In the Name of God, the Merciful, the Compassionate 


Blessings be upon our master Muhammad and upon his household 


THE STUMBLINGS OF THOSE ASPIRING 
AND 
THE CONDUCT REQUIRED OF THEM 


(Kitab bayan zalal al-fugara’ wa-adabihim) 
by 
Abii ‘Abd al-Rahmin al-Sulami 


[174b] Ac the beginning and ultimately, all praise is due to God, may His 
blessings be upon our Master Muhammad. 


1 Now to our topic: When self-exaltation and pride in poverty (fagr)' ap- 
peared among the aspirants (fuqara’) of our time and they began to act 
aggressively towards people, [a situation] which only increased the haugh- 
tiness of the wealthy” as well as their arrogant and despotic behavior; one of 
our mentors (masha’ikh)—may God keep him under His protection—took 
exception to the purely human modes of conduct (al-nustim al-tabi‘iya) these 
aspirants had innovated, [modes of conduct] that were contrary to the noble 
character of their mentors, asked me to assemble some chapters elucidating 
the path of poverty (sabil al-faqr), its way, its essential character traits (akhlaq), 
and requisite conduct (adab), and clarifying therein where those [who had 
innovated] had erred from the straight path and had imagined falsehood, 
truth and error, correct guidance. Thereupon, I sought guidance from God— 
be He exalted—in assembling some concise statements and chapters con- 
cerning the path of poverty, so that the reader might, through this treatise, 
discern between the real path of poverty and an empty parody of it [which 
is] devoid of substance. In so doing I sought help from God; indeed He is 
the best of helpers! 


2 Know, may God gladden you with the light of His grace, that utter need 
(faqr) is one of the traits of servanthood. In servitude there is neither arro- 
gance nor pride, but rather humble submission and compliance. God—be 
He exalted—says, God coined a similitude: [nvo men, on the one hand] a [mere] 
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chattel slave, who is capable of nothing and a [free] man upon whom we have 
bestowed goodly sustenance [as a gift] from Ourselves, so that he can spend thereof 
fat will, both] secretly and openly. Can these two be deemed equal? [16:75]. There- 
fore, one who imagines that he is capable of something, and claims for 
himself a spiritual state, station, or degree, is devoid of the traits of servi- 
tude, one of which [175a] is utter need. Fagr, when truly realised, is a 
garment which bestows acceptance [of divine decree] (rida).° Fagr is a fab- 
ric, the warp of which is contentment (qand‘a) [with God], and the weft of 
which is humble submission (al-tawadu‘). Were a_faqir to forsake an out- 
ward means of livelihood, he would surely be driven to importunity in 
seeking aid (alliafa).* Were he to don the ‘patched frock’ or show outward 
signs of faqr, he would likewise be showing importunity. Were he to make 
a show of his fagr before the wealthy, he would only be showing [his] 
esteem for the world and its place in his heart, for were there no esteem in 
his heart for the world, he would not flaunt his renunciation of it before 
others; of such a one it has been said, “Verily, for one who esteems the 
world, God has no esteem.” 


3 The fagir is only recognized by someone of his own degree and station, 
even as God—be He exalted—said in describing the fugara’, He who is 
unaware fof their condition] might think them wealthy because of their restraint 
[from asking for alms] [2:273]. That is because they guard their fagr, find 
repose in the absence of any familiar means [of relief] (ma’lifat), and give up 
displaying both their _fagr as well as any complaint concerning it. God—be 
He exalted—then said, You will recognise them by their distinctive marks [2:273]. 
Verily, the only one able to recognize them by their distinctive marks is 
one of the fugara’ who is of their degree. Those distinctive marks are their 
inward humility, their outward obedience [to the law], their submission in 
their [various] states, their self-effacement, their counsel to their brothers, 
their respect for spiritual mentors, and their compassion for those whom 
God has afflicted with that which He has enabled them to transcend. God— 
be He exalted—then said, They do not beg of men with importunity [2:273). 
Their tongues are ever silent, not petitioning the One Who Possesses all, 
because of their contentment (ridd) with the state they are in and their 
repose in Him. How could they then petition someone who possesses noth- 
ing? That [state] is due to their knowledge that fagr is one of God’s secrets, 
which He only entrusts to the trustworthy [175b] among his servants, those 
who hide their fagr and inumately repose in it. They do not arrogantly 
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divulge it to people. For the [true] fagir only makes his faqr known to the 
One Who has the ability to make him independent [of others] and bring 
him by the path of fagr to his goal. Thus, one who makes his fagr known to 
people and assails them with it has indeed left the ranks of the fugara’ and 
entered the ranks of the destitute. 


4 Humility in the fagir is that his glance does not fall upon something unless 
he sees its virtue through witnessing his own imperfections. This is because 
he is certain of his own deficiencies whereas the faults of others are but 
supposition. Therefore anyone who is satisfied with the state of his ego-self 
after gaining knowledge of it is [in fact] only displaying his own ignorance. 
[This is because] a person will act arrogantly only to the degree of their 
satisfaction with their ego-self, for when a person is satisfied with his state, 
he esteems it highly; and anyone who highly esteems [even] a fraction of 
his states, God belittles and brings low therein. One of the signs of someone 
who markets his faqr is that he seeks recognition and stature through it. 
While the signs of one who has realized true fagr is that he seeks to be 
anonymous, to be among people, outwardly as one of them and also that he 
seeks an increase in that [relationship] which is between him and his Lord, 
through his requisite conduct (adab) in faqgr. He is outwardly like one of the 
generality, inwardly like one of the favored saints. 


5 Praiseworthy fagr consists of emptying the innermost recesses of the soul 
(sirr) of the world (al-kawn) and all that is in it, while being ever in a state of 
utter need for God, both outwardly and inwardly. Blameworthy faqr con- 
sists of forsaking the world and turning away from it while attacking those 
who are of the world and regarding his fellow man with scorn; and this 
derives from highly esteeming one’s own state. Indeed, one who highly 
esteems even a fraction of his states will be deprived of their blessing and 
will be brought to disastrous ostentation. A _fagir is one who adorns his fagr 
[176a] with his [unassuming] ego-self (nafs), not one who adorns his ego- 
self with his fagr. The world in its totality is two things: seeking recognition 
and love of rank (riydasa). One who loves these has seized the world, imag- 
ining he has renounced it. Worldly people seek to attain these two stations 
(recognition and rank) by expending their possessions. But fugara’ who 
seek these have surpassed the worldly in worldliness. The worldly are bet- 
ter off than such fugara’, for while the worldly seek rank and recognition 
through conventional means (asbab), the fuqara’ seek them by means of 
religion (din). 
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6 One attains to the reality of faqr only after he enters therein by its prin- 
ciples (waja) and resides therein by its requisite conduct. The principle of 
entering it is to let go of all attachments from one’s innermost soul while 
putting into practice formal religious knowledge outwardly (ff zahir).> The 
requisite conduct necessary for residing [in contrast to merely entering] 
therein are tranquillity (sakina), sobriety (wiqar), humility, selfless generos- 
ity (ithar), relinquishment of the ego-self’s pleasures, abandonment of natu- 
ral inclinations, belittlement of the self while honoring others, putting into 
practice proper inner attitudes (ak/ilaq), detachment from sustenance (arfaq), 
and trust in the One Who Suffices (al-Kafi); and this is sincere reliance on 
the guarantee of the One Who Suffices. 


7 Fagr consists of emptying [oneself] of all natural tendencies (akhlaq al- 
tabi‘iya) and abandoning all base actions, speech and states, the basest of 
these being pride. The Prophet said, “The man who flaunts his indigence is 
cursed.”° A slave would only take pride in his states if he took pleasure in 
them or deemed them sweet, and such a state is considered abject. Similarly 
I heard through Abi ‘Umar ibn Matar that Aba ‘Uthmin al-Hiri’ said, 
“Everything that pleases the ego-self, be it obedience or disobedience, is 
[176b] passion (shahwa).”* 


8 The dignity of the _fugara’ is in humility and abasement, just as the arro- 
gance of the wealthy is in the display of severity and haughtiness. A _fagir 
arrogant in his fagr is lower [in status] than the wealthy person who is proud 
of his wealth. I heard Abii Zayd ibn Ahmad say that Ibrahim ibn Shayban” 


said: 


God bestows no greater honor upon any of His servants than the 
honour of showing him the abject nature of his ego-self (nafs), and 
God abases no servant with a greater abasement than when He veils 
him from the abject nature of his ego-self. 


It is certain that the arrogance of a fagir is born of his forsaking ascetic 
discipline while still a novice and of his failing to be initiated into the Path 
by the Masters of the Path, thus his ego-self (1afs) dominates him and does 
not submit to guidance. If he were to impose ascetic discipline upon it and 
hold it in disdain, it would not make a show of arrogance. I heard ‘Abdallah 
ibn Muhammad al-R4zi say that Muhammad ibn al-Fadl"’ said, “The foun- 
dation upon which fagr is based is renunciation of [both] the world and the 
ego-self, while holding them both in disdain.” 
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9 A _fagir has truly realized the station of faqgr when he comes to recognize 
his inadequacies in fulfilling the obligations of [the path of] faqr and his 
inability to practice its tenets and until he sees the wealthy more worthy [of 
praise] than himself. Indeed the best of people are those who see the best in 
others. I heard through my grandfather [Ibn Nujayd]—may God bless him— 
that Abii ‘Abdallah al-Sajazi'' said, “You have merit as long as you do not 
see your merit. If you see your merit, you have no menit.” A faqir does not 
become aware of his inadequacies regarding the true obligations of faqr 
until he reflects upon the venerable forefathers (salaf) from among the Com- 
panions. God—be He exalted—spoke in His book of their faqr saying: For 
the poor immigrants (al-muhajirin) [177a] who have been driven out from their 
homes and their belongings, who seek bounty from God and help His 
messenger.... They are the righteous [59:8]. And also: For the indigent, who are 
totally occupied in the way of God [2:273]. And let him ask himself whether 
any one [of the Companions] grew arrogant in that state, or haughtily raised 
his head, or whether God’s praise of their traits increased them in anything 
but humility (kiudii‘) and submission (istikana). They are the first who tread 
the path of fagr, those who have realized it, and its exemplars. No one of 
them ever flaunted his fagr, nor acted arrogantly [on account of it]. Conse- 
quently one whose state is less than theirs—and it would be impossible for 
anyone to reach the state they realized, as is testified to by the true word of 
God—" and behaves with arrogance and pretension, is nothing but one 
with whom Satan has toyed, who has acquiesced to the lower nature (fab‘) 
and the follies of the ego-self. 


10 A fagir has truly reached the state of fagr when he has been cleansed of all 
excessiveness (faklif)'> and adheres to that which knowledge dictates for 
him at each moment. I heard through ‘Abdallah ibn ‘Ali that Muhammad 
ibn Qashbin heard Ibrahim al-Qassir'* say, “For thirty years I have not 
placed a patch (khirqa) upon a patch,'® nor have I asked [anything] of any- 
one, [but] neither have I opposed [any offer of assistance].”'® Concerning 
the requisite conduct necessitated by faqr, I heard ‘Abdallah ibn Muhammad 
al-R4zi say that Aba ‘Ali al-Jiizjani’’ said: 


The fruits of lofty states are among the consequences of embracing 
Jagr, which itself is the quest for knowledge of the imperfections of 
ego-self and the right remedies for their maladies, vigilant obser- 
vance of the heart, and intuitions (matwarid)"™ which descend upon 
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it. Blessed is the one who has the good fortune to accept the true 
intuitions (mawdrid). Cursed is the one who discerns not between 
them, finding delight in each incoming thought, and deluded by 
each token of grace (karama) until he forgets the awareness of grati- 
tude (minna), becomes proud [177b] and overbearing, and assails his 
own kind. Of such [deluded souls] God—be He exalted—has said: 
Satan has gained mastery over them, and has caused them to forget the 
remembrance of God [58:19]. 





11 To the degree that a_fagir retains any self-interest in his ego-self, or is 
dependent upon a conventional means of livelihood, or entertains expecta- 
tions of anyone, he is devoid of the requisite conduct of faqr. Similarly I 
have it ‘Abdallah ibn Muhammad al-Dimashqi say that he heard Ibrahim 
ibn al-Mawlid” say: 


I asked Aba ‘Abdallah ibn al-Jala’,"" “When is the fagir worthy of 
the name _fagir?” Whereupon he answered, “When there is naught 
of fagr left to him.” So I said to him, “O my master, how can that 
be?” To which he answered, “When it is his, it is not his, and when 
it is not /tis, it is his.” 


12 The fagiris one who holds steadfastly to the requisite conduct of fagr and 
does not avail himself of dispensations therein by [employing] terms in- 
vented by those ignorant of its true demeanor or its spiritual realities. Yielding 
to such dispensations only debases the fagir from the spiritual degree of faqr, 
it brings him back to dependence upon habit (‘ada) and instinct.*! I heard 
in Merv, through Muhammad ibn ‘Abd al-‘Aziz al-Marwazi that Abi Bakr 
al-Wisiti~ said: 


They call offensive comportment sincerity (ikhilas), the greed of their 
ego-selves expansion (iminbisdf) and their base ambitions sweetness 
(halawa). They are thus blind to the Path, treading only on its nar- 
row defiles. Neither life nor [useful] discourse springs from what 
they assert (shawahidhim). If they speak, it is in anger; if they preach 
it is with pride.” 


I found in my father’s handwriting—may God bless him—that he heard 
Abii al-‘Abbis al-Dinawri™ say: 
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With names they have invented they have pulled down the corner 
stones of Sufism and fagr destroying both of these paths. [178a] They 
call greed increase (ziyada), offensive conduct sincerity and deviation 
from the truth ecstatic utterance (shath). [They call] taking pleasure in 
blameworthy things natural inclination (tabi‘a), the pursuit of pas- 
sions a trial from God (ibtila’) and turning back to the world arrival 
(wustil). [They call] baseness of character fervor (sawla), avarice stead- 
fastness (jallada), begging striving ((amal), and bawdy language [a means 
of following] the path of blame (malama). This was not the path of 
the folk (al-qawm) ! 


13 Vanity and pride arise from a lack of knowledge of the ego-self. People 
who know who they are, from whence they came, and what is demanded 
of them in each moment and state, and people who know how incapable 
they are of fulfilling what is demanded of them are free of pride. I heard 
Abia Bakr al-Razi * say, “Vanity prohibits one from knowing the true 
merit of the ego-self.”?”? Aba ‘Uthman al-Hiri said, “When a _fagir shows 
arrogance, he has divulged his own base state; for he has donned the rai- 
ment of humility and lowliness, and anyone who is arrogant in such rai- 
ment becomes a demon.” 


14 When the faqir arises in the morning, he must see his need of God and of 
other creatures (khalq), while not imagining himself to be in a position 
wherein anyone has need of him.” For if he does not manifest dependence 
in his totality, both inwardly and outwardly, his station of faqr would be 
unsound. Whereupon [a state of] freedom from conventional needs may 
envelope him; when— through his Lord— he becomes independent of all 
created beings. It is then that he enters the ranks of the contented (rddin), at 
which time his perception of creatures and his preoccupation with them 
falls away. Or as Abii ‘Abdallah ibn al-Jala’ said: 


When a servant has realised the state of true fagr, he dons the rai- 
ment of contentment, and in so doing increases his compassion for 
others, such that he conceals their faults, prays for them, [178b] and 
shows them mercy. 


This is one of the stations of the sincere fugara’. Therefore if you see the 
fagir looking with disdain—because of his fagr—on one of the wealthy or 
someone of worldly rank, he has demonstrated how important the world 
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and its contents are to his heart. He believes that by abandoning the world 
he has attained a [worthy] degree, station, or rank. 


The Truly Sincere Fagir 


15 The fagir who is truly sincere in his faqr prefers the honor of others to his 
[own] honor, and his [own] abasement to the abasement of others. I heard 
from Muhammad ibn ‘Abdallah al-R4zi that al-Husayn ibn ‘Ali al-Qirmisini 
said: 


‘Asim al-Balkhi sent a [gift] to Hatim al-Asamm”” (d. 230/851), 
who accepted it. When he was asked why he had accepted it, he 
replied, “In accepting it I found my abasement and his honor; while 
in refusing it, his abasement and my honor. I preferred his honor to 
mine and my abasement to his.” 


When the faqir boasts of his faqr and is arrogant on account of it, he falls 
from the rank of fagr, since he desires recognition and praise while mani- 
festing contempt for other people on account of his [pride in his] faqr. That 
[feeling of pride] is the price [for which he has sold] his fagr. Were he 
sincere, he would hide his fagr so that no one would be aware of it. A 
certain faqir visited a master who asked him, “What are you?” Whereupon 
he answered, “I am a _fagir.” He said, “You have lied. Fagr is God’s secret, 
He entrusts it only to those who do not reveal it.” 


16 When a servant attains true sincerity in any of his states, his state is raised 
aloft and his regard falls not upon it, nor does he rely upon it, because that 
which is accepted is elevated [and hidden from general view].*’ I heard this 
from my grandfather I[sma‘il ibn Nujayd—may God bless him—who heard 
from ‘Abdallah ibn Muhammad ibn Muslim al-Isfara’ini*' that Aba Sa‘id 
al-Misri [179a] heard ‘Ali ibn al-Husayn—may God be pleased with him— 
say, “If you are aware of any of your actions, that is proof that it has not 
been accepted [by God]. For that which is accepted is elevated and hidden 
from you; your not noticing it is the sign of its acceptance.” 

17 The basest of the fiugara’ is one who has neither realized the station of 
fagr, nor learned the conduct required therein, and yet he acts haughtily 
and makes pretentious claims about his fagr. | heard Muhammad ibn Ahmad 
al-Farra"? say that Aba Bakr al-Shashi al-Hakim™ said, “The sign of hy- 
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pocrisy is that the ego-self (nafs) is sinful and the heart has turned away 
[from God], while entertaining pretensions of spirituality.” One is not a 
fagir if he cannot find contentment—in the beginning [of his path]—with 
the constraints of a profession, then after that [he is not a fagir if he is not 
content with] the abasement of begging and standing in the face of refusal 
without antipathy. I heard through ‘Abdallah ibn Muhammad al-Mu‘allim 
that ‘Abdallah ibn Munizil® said, “There is no excellence in one who has 
not tasted the abasement of earning a livelihood, begging, and the humility 
of rejection.” 


18 It is obligatory for the fagir that his fagr be [based] upon knowledge. If his 

fagr is based upon knowledge, he will attain repose therein and experience 
a minimum of distress. He will also be granted contentment with the ad- 
versities that he encounters, and [in addition will be endowed with] humil- 
ity of ego-self, and a minimum of pretension regarding his fagr. That is why 
when a certain shaykh was asked for counsel he replied: 


I advise you to seek the company of a _fagir [who has] knowledge of 
the requisite conduct of faqr, who teaches right conduct through his 
own excellence of character (akhlaq), who gives good counsel 
through [the example of] his dealings with others, who advises you 
with sympathetic speech, and who blames not the negligent, nor 
resents anyone who disagrees with him. 


19 The [true] fagir is one who humbles himself in such a manner that no 
one could compare to him in his humility. Abi Ja‘far Muhammad [179b] 
ibn Ahmad ibn Sa‘id al-R4zi informed me that al-“Abbias ibn Hamza said 
that he heard Ahmad ibn Abi al-Hawiari say that he heard Abi Bakr al- 
Razi say that Aba Sulayman al-Darini® said, “I have not been satisfied 
with myself for even the blink ofan eye. Were all the people of the earth to 
come together to humble me as I have humbled myself, they would not be 
able to.” 


20 Among the signs of a true fagir is that he is humbled after [knowing] 
honor, is hidden after [knowing] prominence, is rejected after [knowing] 
approval, and forsaken after being shown compassion. This is because of 
the exaltedness of the demands of faqr, for it deprives him (yufgiduhu) in 
every state of what it has demanded of him.” I heard Abii al-Qiasim Ja‘far 
ibn Ahmad al-RAzi” say: 
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The first blessing of entering fagr and Sufism is humility and the 
abandonment of arrogance, delight with faqr, service to one’s com- 
panions while recognizing their virtues, and beneficence towards 
others whether they are believers or unbelievers, as long as one 
does not violate the law (sharia) nor commit any reprehensible ac- 
tion (maknih). 


Baseness on the part of a fagir occurs when his fagr induces [in him] 
pride and arrogance. I heard from Shaykh Abi al-Walid al-Fagih, may God 
bless him, that Muhammad ibn al-Mundhir al-Harawi reported that ‘Uthman 
ibn Kharazzad said that he heard from ‘Abd al-Rahmin ibn ‘Abd al-A‘la 
that al-Asma‘Z said, ““When the noble man becomes devout he acts with 
humility, while the ignoble man, when he becomes devout, grows haughty.” 


The Obligations and Comportment Expected of a Fagir 


21 As for the requirements of fagr and its conduct, I heard Mansir ibn 
“Abdallah say that al-Hasan ibn ‘Allawayah heard Yahya ibn Mu‘adh,™ 
when asked at what point a fagir may [truly] claim [to be upon the path of] 
Sufism, say: 


[180a] Not until he has prevailed over his ego-self in the following 
traits. He totally abandons the world even while holding those who 
seek it in respect. At all times he is occupied with mandatory acts of 
devotion (fard), sunna or supererogatory acts (ndfila). He is too oc- 
cupied with his devotions (awrad) to be concerned with [his] accep- 
tance or rejection by others and he accumulates nothing. There is 
neither deceit in his heart nor malice towards anyone, [the sincer- 
ity] of his actions is not sullied by people’s awareness of him, people’s 
praises do not effect him, and he does not slacken [in his devotions] 
when they turn from him. 


22 After this you should know that anyone who claims to be a_fagir, who 
has mastered a trade and then forsakes his trade is acting with importunity 
(ilhaf}. He is not to be confused with one who has withdrawn [from the 
world] and lives on alms (‘ald al-futtih), but experiences no avidity, desire, 
or ambitions. Such a one, on the contrary, has withdrawn with God to the 
degree of [his] satisfaction [with God]. Neither is he disturbed by the ab- 
sence [of things], nor does he repose when they are present. For him, the 
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two states are one. [In this regard] I heard ‘Abdallah ibn Muhammad [ibn 
Fadlawayya al-Mu‘allim] say that ‘Abdallah ibn Muniazil heard Hamdin al- 
Qassir” say, “To give up one’s work [for spiritual reasons] is importunity 
in begging alms.” Then, after [realizing] this [state of satisfaction with God’s 
decrees], he looks upon what is given him without asking, and with neither 
avidity nor desire, as a trial and tribulation, except in a time of dire neces- 
sity. I also heard from Muhammad ibn ‘Abdallah al-Tabari that Khayr al- 
Nassaj"” said: 


I entered a certain mosque wherein there was a _fagir that I had 
known. As soon as he saw me he took hold of me and said, “O 
master have pity on me for my tribulation is great!” I said to him, 
“What is your tribulation?” He said, “I have ceased to be afflicted 
and have been fortified with health. And you know that this is a 
terrible affliction.” Then I looked into his affair [180b] and found 
that he had come into some worldly goods. 


23 The wise must surely know that God overlooks the failings (‘uytib) of 
one who conceals the failings of his brothers. To that effect I heard from 
Muhammad ibn ‘Abd al-‘Aziz that ibn Yazdan al-Mada’ini said: 


I frequented people in times past, among them I saw those who had 
failings and thus kept quiet about the failings of others. So God 
concealed their failings; and rid them of those failings. I also saw 
those who had no failings, but they then criticized others and ended 
up acquiring faults [themselves]. 


24 The fagir, when he truly realizes fagr, is too taken up by the delight at 
finding the sustenance of fagr to be concerned about others’ approval or 
rejection of him, let alone their praise or blame. In this regard I heard 
Ibrahim al-Nasrabadhi say that Aba ‘Ali al-Riidhbari" said: 


Abii Bakr al-Zaqqiq asked me, “Why is it that the fiugara’ do not 
take [from the alms given to the poor] in order to meet their needs?” 
I replied, “As I see it, they favor the Giver over the given.” He said, 
“No, rather they are a people who are not harmed by want since 
God is their sustenance; they do not strive to acquire [possessions], 
since they have found God. * 
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So the joy of their gain and the grief at their need [God’s presence] 
preoccupies them, distracting them from secondary causes deriving from 
other than God. 


25 It is obligatory for a sincere _fagir to use the outer dimension of each of 
his moments to assist others while not seeking assistance from them; for 
every action performed for others is excusable. I heard from Abi Bakr 
Muhammad ibn ‘Abdallah that Abii al-‘Abbas ibn SAta’® said: 


It is more useful towards a person’s redemption to act hypocritically 
for twenty years towards gaining a position of rank so that one of 
his brothers [181a] might live a single day [because of his rank], 
than to practice sincere devotion for twenty years, desiring therein 
one’s own redemption. 


He [Aba Bakr Muhammad ibn ‘Abdallah] also said, “I heard Abi al- 
‘Abbas ibn ‘Ata’ say, ‘Place your every moment at the disposal of whom- 
ever you may of God’s creatures, other than placing them at the disposition 
of your ego-self (nafs).’” He [Aba Bakr Muhammad ibn ‘Abdallah] also said 
that Aba al-‘Abbis ibn ‘Ata’ said: 


The origin of every temptation (fitna) is in forgetting God (al-Haqq); 
for one who forgets Him, He causes to forget his own ego-self. As 
God—be He exalted—has said: Be not as those who have forgotten 
God, and whom He therefore causes to forget themselves. [59:19]. 


26 If God has afflicted one with forgetfulness [of the true nature of] his ego- 
self, of witnessing its baseness and insignificance; it is evidence of the begin- 
ning of God’s chastising him for having turned away from Him. Then, on 
account of his deficient perception of his own frailty and forgetfulness of 
God’s omnipotence, he becomes ever more insolent. For such a one there 
is no hope of well being, for there is no sign [in him] of well being and 
support. The signs of support are those that God—be He exalted—has 
taught us in His book, in his words dealing with the traits of those who 
have gained His pleasure saying: Surely God gave you support and aid at Badr 
and you were [among the] lowly [3:123]. Here God clearly made apparent the 
signs of His support (nsra) and turn of good fortune (dawla). Therefore one 
who does not seek wellbeing and support through lowliness and utter need 
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will never attain them. To pursue God’s favor through [attaining] power is 
to contend with God’s Lordship; and anyone who contends with the Lord 
is brought low. Abi Yazid al-Bistami—foremost of the gnostics of his time, 
of exalted station and lofty rank, well known for his ascetic practices, de- 
tachment, and journeys—relating of himself, as I heard ‘Ali ibn Ahmad ibn 
Ja‘far say that al-Hasan ibn ‘Allawayah said, “When Abu Yazid was asked 
what he most desired from the world, he replied, “That I might see myself 
through the eye by which people see me.”[181b] 


27 It is obligatory for a fagir to seek betterment of his ego-self, betterment 
of his comportment, station, or state and that he never be satisfied with his 
ego-self and that which it encompasses. For if one is not seeking to better 
his state, his state is in decline. But as for one who is aware of his shortcom- 
ings and seeks betterment at all times, that [awareness] will preoccupy him 
[freeing him] from concern with anything else. Anyone who exalts his ego- 
self and acts arrogantly is satisfied with it. Yet anyone who witnesses the 
ego-self as it is [i.e. its true nature] banishes pride from his self. I heard 
Mansiir ibn ‘Abdallah al-Harawi say that al-Nahrajari® said: 


Among the signs of one whose states God has taken in hand is that 
he attests to the inadequacy of his sincerity, the heedlessness of his 
invocation, the imperfection of his truthfulness, the laxness of his 
striving, and his lack of observance of what is required in _fagr. Thus 
all of his states are unsatisfactory to him. In both his aspiration and 
his journeying, he feels evermore his need of God until he passes 
away from all else but He. For such a one, the mundane portions 
that people seek, praise and blame have fallen away. 


28 It is also obligatory for a_fagir to know the precepts of his sustenance, so 
that he takes sustenance only from where he knows he is not using his 
religion as a means of earning his daily bread. I heard from ‘Abd al-Wahid 
ibn Bakr that Ahmad ibn ‘Ata’ reported hearing from Muhammad ibn al- 
Zabargin that Abii Yazid, when asked how many ways of gaining suste- 
nance were blameless and whether attaining one’s daily-bread by means of 
religion was justifiable, replied: 


Sustenance is blameless from only three sources; [from the fruits of] 


a lawful profession, from what is provided by a brother in God who 
is firm in his religion, or from that which is permitted according to 
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knowledge [of the Law]. All else is attaining one’s daily bread by 
means of religion [and that is not permitted for a_fagir). 


29 Among the traits of a true fagir is that which I heard [Abi] Nasr ibn 
Muhammad al-Tasi [al-Sarraj] [182a] report from ‘Umar ibn Muhammad 
al-Baghdadi, who said that he heard Mansi al-Hiri say that Bishr al-Harith* 
said, “True fagr is holding fast to privation (qilla), seeking affinity with abase- 
ment, and habitual solitude.” One who seeks prominence through fagr shows, 
thereby, that his striving is out of need (faqr), not out of a sense of obliga- 
tion to [the path of] faqr or love for it. That is because he [whose striving is 
out of obligation] will find in fagr that which he will not find through 
wealth and worldly pursuits. The truly sincere fagir is one that lives by faqr 
as an obligation not as a means [of worldly gain]. Thus, whoever inclines in 
his fagr towards a worldly motive abides in his motive not with faqr. 


30 Among the conduct required of a fagir is the acceptance of abasement 
with neither complaint nor contention; for outward faqr is abasement be- 
fore people, while its inner reality is abasement before God. I heard Ahmad 
ibn ‘Ali ibn Ja‘far say that Faris heard Yisuf ibn al-Husayn® say: 


I had a friend who died, and whom I later saw in a dream. I asked 
him what God had done with him and he replied “God—be He 
exalted— said, ‘I have forgiven you on account of [the humiliation 
you experienced in] your going back and forth to those mundane 
ones for a loaf of bread, before they gave you one.’” 


31 The poorest of the fugara’ is one that has been veiled from regarding his 
own deeds and character. For one who truly knows the true nature of his 
ego-self disdains in taking pride in it or in any of its states. He will be 
preoccupied with the [constant] rectification of each of his moments. I 
heard Muhammad ibn al-Hasan al-Baghdadi say that Abi ‘Amr al-Sammiak 
heard al-Hasan ibn “Umar al-Sabi‘i quote Bishr al-Harith as having said: 


I suffer from a disease, and as long as I have not treated myself 1 am 
not free to treat another; when I have treated myself, I will be free 
to treat others. Even were assistance to reach me, I could not dis- 
cern the affliction from the cure. [182b] Then he [Bishr] said, “You 
are the affliction! I see the faces of a people who fear not, those who 
take lightly the affairs of the afterlife.” 
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32 [Also] among the conduct required of a fagir is that he begins by disci- 
plining himself. Only then, when he has completed this task, might he 
concern himself with the disciplining of others. And how can the servant 
[of God] complete the task of disciplining himself, since his ego-self is the 
locus (mahal) of calamity and affliction, and it is that which incites one to do 
evil (al-amdra bi-al-sii’). Ahmad ibn ‘Abdallah ibn Yisuf al-Qirmisini in- 
formed me in writing by his authorization (mundtwalatan) *” that his father 
reported from ‘Ali ibn ‘Abd al-Hamid al-Ghadayari that al-Sari [al-Saqati]* 
said, “Anyone not capable of disciplining his own ego-self is still less ca- 
pable of disciplining others.” 


33 The true fagir is one who feels compassion towards the wealthy because 
he is aware [of the burden] of their preoccupation with worldly affairs and 
the account they face in the Hereafter. He thus prays for them and does not 
scorn them. When Shagiq al-Balkhi *” was asked how a person could rec- 
ognize a true fagir he responded: 


By his steadfastness in faqr, his compassion, sympathy, and supplica- 
tion for the worldly, his recognition of God’s grace upon himself 
for not afflicting him with what He has afflicted them, and his [con- 
stant] thanks for that grace. 


The best [comportment] of a_faqir is [his] practicing noble character in 
his relationships with others, following the example of the Messenger of 
God—may God’s peace and blessings be upon him—in the Divine Law 
(al-shari‘a), and actualizing the intimate knowledge of God with regard to 
the Absolute Truth (/raqigqah). 


34 The required conduct of fagr includes what was narrated from Abi 
Hafs™ when he was asked about the precepts and requisite conduct of fagr. 


Upholding the veneration of the masters [of the path], interacting 
nobly with one’s brothers, counseling the young, accepting counsel 
from elders, abandoning contention over sustenance, being con- 
stant in giving precedence [to others], avoiding accruing [worldly 
goods] and associating with those not in one’s [social or spiritual] 
rank, and assisting others in both religious and worldly affairs. 


The [183a] contention [that occurs] between fugara’ and the wealthy is 
due to the importance the world holds in their eyes. For this reason Hamdiin 
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al-Qassar said, “Attach little importance to the world, until neither its in- 
habitants nor those who possess it have any importance in your eyes.” 


35 A faqir will have never totally complied with the obligations of fagr until 
he has renounced what is due him.*' I heard Aba Nasr [al-Sarraj] al-Tasi 
say that he heard Ahmad ibn ‘Ata’ relate from his uncle that al-Junayd said, 
“You will never achieve what is required of you until you have renounced 
that which is due you. No one is capable of that but a Prophet or one of the 
utterly sincere (siddiq).” The source of contention between the fugara’ and 
the wealthy is covetousness [on the part of the fiuqara’] and the fact that the 
wealthy prevent them from attaining what they are seeking [of wealth and 
worldly rank]. I saw in the book of Abia Ja‘far ibn Hamdan that he heard 
Abii ‘Uthmin say, “The root of enmity lies in three things: coveting pos- 
sessions, coveting deference, and desire for the approval of others.” He also 
said, “A man’s faith does not attain perfection until four things are equal in 
his heart; withholding and giving, honor and abasement.” He also said, 
“Probity of heart is attained through four qualities; humility towards God, 
utter need (faqr) of God, fear of God, and hope in God.” There is nothing 
more disruptive to the conduct of the fugqara’ than self-satisfaction, pride 
and scorn for others. I saw in the book of Aba Ja‘far ibn Hamdan that he 
heard Abia “Uthman say, “Fear of God will bring you to God, pride and 
self-satisfaction will sever you from God, and disdain for people will afflict 
you with a disease for which there is no cure.” 


36 Right conduct is the adornment of the _fugara’. Aba “Uthman [al-Hiri] 
said, “Right conduct is the mainstay (sanad) of the fuqara’ and the ornament 
of the wealthy.” Among the incumbent comportment of the fagir is chival- 
rous conduct (futiwah). In this regard, when asked about the noble charac- 
ter [183b] of the fugara’, Ruwaym®™ said, “It is that you find excuses for 
your brothers’ mistakes, while behaving with them in a manner that re- 
quires no excuses [from them].” And Ruwaym also said: 


One of the precepts of faqr is allowing a broad interpretation of the 
rules where one’s brothers are concerned, while enjoining strictness 
upon oneself. This is because granting latitude to them is in accor- 
dance with religious teachings (‘ilm), while being demanding of 
oneself is among the precepts of moral responsibility (wara‘). 
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Ruwaym said as well: 


Associating with any people is preferable for you than associating 
with the Sufis. For while everyone else associates [with others] ac- 
cording to outward forms, the Sufis relate to one another according 
to absolute truths; and while everyone else seeks to put themselves 
in conformity with the outward aspects of the Law, they [the Sufis] 
seek to realize within themselves true moral comportment and con- 
stant sincerity. Therefore, one who associates with them and then 
does not conform to them in that which they have realized, God 
takes the light of faith from his heart. 


37 [Also] among the necessary conduct of both the wealthy and the indi- 
gent is [this saying of] Muhammad ibn al-Fadl al-Samarqandi:* 


The basest of the fugara’ is a_fagir who flatters a wealthy man and 
humbles himself before him, while the noblest of the wealthy is a 
wealthy person who humbles himself before a fagir, who [in return] 
humbles himself before him. 


And Muhammad ibn Abi al-Ward™ said: 


Part of the requisite conduct of a fagir is abstaining from blaming 
and condemning those who are afflicted by seeking [gain in] the 
world, having compassion and sympathy for them, as well as pray- 
ing that God give them repose from their fatigue. 


A true servant of God is not afflicted by people’s evil deeds unless he 
begins to regard his own actions as commendable, wherein will be his de- 
struction. Mahfuz ibn Mahmiid® said: 


Whoever gives regard to the virtues of his own ego-self will be 
afflicted by the vices of people, but whoever looks to his own faults 
will be free of mentioning the vices of people. 


Muhammad ibn Hamid” said, “I have never belittled anyone without 
finding a deficiency in my own faith and my knowledge of God.” I heard 
Abii al-Qiasim [184a] al-Dimashgi say that he heard Abi ‘Ali al-Riadbiri say: 
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Assailing one who is below you [in station] is weakness, while as- 
sailing one who is above you is arrogance. No one is raised [in 
station] except through humility; while no one is brought low ex- 
cept through pride. 


Abii al-Hasan al-Bishanji”’ said, “One who humbles himself, God raises 
in stature, but one who exalts himself God humbles in the eyes of men.” 
The [true] fagir is the one who has neither deed that pleases him, nor any 
state in which he finds repose, nor any moment (twaqt) to which he returns. 
His innermost soul is a witness to the Truth (al-Haqq). He lacks the means 
to go backward or forward. [The circumstances of each of] his moments 
(waqt) render him incapable of describing his state or his station; he neither 
takes shelter in anything known [to him] nor does he find rest in any be- 
loved thing. Fagr is true servanthood; its sign is constant awareness of one’s 
inadequacy and inability to reach the goal [by one’s own effort]. Such is the 
truth of fagr. 

Among the forms of chivalrous conduct (futtiwah) of the wealthy is that 
they serve the fugara’ [and provide for them] while being aware that [the 
fugqara’) are superior to them and that they [themselves] cannot reach their 
degrees [of piety]. Whereas the futiiwah of the fugara’ is that they realize 
their own incapacity to fulfil the obligations of faqr, that they recognize the 
virtues of the wealthy, have compassion for them, and pray that God may 
alleviate them of the tribulations of wealth. 

38 Among the traits of the true _faqiris that he only harbors enmity towards 
another for the sake of the religion and that he envies no Muslim; for such 
envy is the behavior of someone seeking the world. So when love of the 
world falls away from one’s heart, it becomes free of worldly enmities, 
rivalry with worldly people, and the mention of their vices. Among the 
traits of the fagir is that his garment is contentment (rida), his nourishment is 
righteousness (fagia), his conduct selfless regard for others (ithar) and gen- 
erosity. He is an example of submission (A/iushi’), humility (khudu‘) and a 
humble manner. His [chief] attribute [18+b] and disposition is his accep- 
tance of all that befalls him with a smiling face and an open welcoming 
heart. It has reached me that when Abi Hafs asked a new arrival who he 
was, the man answered, “I am a _fagir.” Abi Hafs responded, saying, “All 
people are _fugara’, show me someone in the world that is independent of 
need (ghani), that you should be praised for your_fagr. Know well, that the 
people are all fugara’ without pretensions and you are a_fagir with preten- 
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sions.” Another of them said, “When a servant has been true in his faqr, 
God bestows him with worthy attributes. Among them are satisfaction [with 
the basic necessities] (qand‘a), virtuous comportment, awareness of people’s 
merits through his awareness of his own deficiencies, and respect for God’s 
saints.” 

39 When Aba ‘Ali al-Juzjani was asked about the distinguishing traits of the 
fugqara’ he said: 


Obedience to God is their sweetness; love of God is their compan- 
ion; God is their need and He is their protector. Righteousness is 
their nature; with God is their commerce; upon Him they depend; 
with Him is their intimacy; and in Him is their confidence. Hunger 
is their sustenance, nakedness their dress, renunciation their gain, 
virtuous comportment their discerning trait, humility their disposi- 
tion, and an open smiling face their adornment. Generosity is their 
profession, intimate fellowship their companionship, the intellect 
their leader, patience their driving force, and abstinence their pro- 
vision. The Qur’in is their speech, gratitude their ornament, the 
invocation of God their booty, contentment [with God] their re- 
pose, and sufficiency [with little] their possessions. Worship is their 
profession, Satan their enemy, the world their refuse heap, modesty 
their garment, and fear their natural temperament. The night is 
their meditation, the day their admonition (‘ibra), wisdom their 
sword, and The Truth their guardian. Life is their place of alighting 
[on their journey], death is their way station; the grave is their cita- 
del; and the Day of Judgment their feast day. [To stand] before God 
is their most ardent desire, in the shade of The Throne is their 
gathering place, in [the paradise of] Firdaws [185a] is their dwelling 
and the vision of God the object of their destiny. 


When a fagir holds steadfast to these norms of conduct and imposes 
these character traits upon his ego-self, he is among the sincere fugara’ whom 
God has raised to such lofty stations. His companionship with people is 
founded upon mutual well being; people are safe from him, while he [too] 
is secure from the whisperings of his ego-self and its passionate nature. 


Abii ‘Abdallah ibn al-Jala’ said: 
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Companionship with faqr is [attained] by practical experience, not 
by making claims to it. Therefore, whoever travels the path of aspi- 
ration through practical experience will acquire submission, humil- 
ity, self-abasement, and compassion; but whoever travels it by empty 
claims will acquire pride and arrogance. 


Aba Turab al-Nakhshabi®™ said: 


God adorns the inhabitants of each time (zaman) with that which 
corresponds to them. There has been no time nobler than the ep- 
och of Muhammad—may the peace and blessings of God be upon 
him—nor has there been a people nobler than those who were his 
companions and who believed in him. God adorned them with faqr 
and their garment of faqr imparted to them humble comportment 
outwardly and contentment with divine decrees inwardly. They 
were the noblest of people and theirs was the noblest of character. 


40 Know well, that God—be He exalted—attributed to Himself [the at- 
tributes of] pride and might, saying: He is the All-compelling (al-Jabbar) the 
Proud (al-Mutakkabir) [59:23]. Those are among His praiseworthy attributes, 
for pride and might coincide with absolute self-sufficiency that can be over- 
come from no quarter and He alone is capable of rendering self-sufficient 
whomever He wishes among His servants. The Prophet—may the peace 
and blessings of God be upon him—related from his Lord, “Majesty is My 
upper garment and might My lower; anyone who would strip from Me 
either, I will destroy.”*? God imposed upon His servants the appellation of 
fagr saying: You are the poor (al-fugara’), towards God. [35:19]. Their fagr is an 
[absolute] indigence (faqr) that self-sufficiency can in no way impinge on. 
[185b] Pride and arrogance in indigence are blameworthy attributes, for 
the cloak of fagr requires abasement and anonymity. The attribute of true 
self-sufficiency negates pride and arrogance, therefore whoever manifests 
pride and arrogance in his fagr has repudiated the attributes of servanthood 
and fagr. A man once asked al-Junayd, “Who is the most excellent _fagir?” 
He responded, “He who gains sustenance by means which accord with 
correct conduct, not out of craving.” Sahl ibn ‘Abdallah’ said: 


God created people and decreed _fagr for them and self-sufficiency 
for Himself; He made the garment of fagr submission and abase- 
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ment and the garment of self-sufficiency magnificence and pride. 
Therefore whoever acts arrogantly in his fagr has indeed left the 
comportment of servanthood and entered into contention with lord- 


ship. 


41 I have already mentioned in The Wayfaring of the Gnostics (Suliik al- 
‘arifin) °' the requisite comportment of faqr and its obligations. I thus felt 
obligated here to restate what I had written in order to better complete my 
objectives in the present work dealing with faqr. 


42 Among its obligations and requisite comportment is that the _fagir fears 
[the loss] of his fagr more than a wealthy person fears [the loss] of his wealth. 
Thus he jealously safeguards it, not showing it [to anyone], and should 
something of it become evident, he strives to conceal it. He does not fre- 
quent figara’ in such a manner that his faqgr becomes known, nor does his 
conduct diverge from that of the wealthy in such a manner that the signs of 
fagr are apparent. He associates with people, behaving with integrity, mani- 
festing neither wealth nor poverty. He is among people as one of them, 
indiscernible from them except by the steadfast discipline of his journeying; 
he has states in which he withdraws [from people] enjoining upon himself 
sincerity in [those of his acts] which he reveals and makes known to other 
people. His ego-self dwells in a state of hardship [from his constant vigi- 
lance], while people are in repose from him. He discloses his outer manner 
to people, while he safeguards from them his inner state. He finds no re- 
pose in any familiar means [of comfort], nor does he grieve at the absence 
thereof. And should God’s omnipotence (al-qudrah) be made manifest for 
him [by a miracle] he regards his heart judiciously and knows that God (al- 
Haqq) displayed it to him. Should this occur [186a] owing to his singular 
state, he does not go beyond the limits of [religious] teachings [by revealing 
it to others].°? He does not solicit that which is not present, nor does he 
pursue an aim out of self-interest. He does not seek excessively; nor does he 
frequent a particular place by which he may be known, nor does he wear 
garments that discern him from his own kind. Outwardly he follows a 
livelihood, while inwardly he trusts [in God alone]. If he speaks, it is within 
the bounds of knowledge, if he is silent it is with sobriety and forbearance; 
and if he partakes of nourishment, it is with deference for the other. If he 
speaks, it is with counsel; if he is quiet, it is in reflection; if he listens, it is 
with intense involvement (wajd). If he enjoins [anything], it will be the 
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good (ma‘ nif); if he forbids [anything], it will be evil (mutikar). His preoccu- 
pation with the reality of each of his moments keeps him from paying 
attention to those of his brothers, and he sees other people’s ments by being 
aware of his own short-comings. He acts with noble character towards 
strangers, to say nothing of how he acts with his brothers and companions. 
He respects spiritual mentors (mashda'ikh), is generous to his companions, 
and compassionate towards aspirants (murid). He does not seek to fulfil his 
needs through relationships with any secondary causes [such as people or 
worldly interests] except in the instance of necessity, and then only from a 
place where his soul finds repose.®’ His friendship is for his fellow journey- 
ers first and foremost. He bears vexation from his companions but vexes 
them not; he upholds their precepts, but does not judge them. Should the 
discourse be of teachings, he gives counsel [not didactic discourse], and 
when he speaks with them, it is with affection (1s). He seeks excuses for 
the unintentional errors of his companions. If an excuse presents itself, and 
his heart does not accept it, he knows that he is at fault, not them. He 
conceals their iniquities from them. In fact, he sees no iniquity in them 
unless they commit a breach in the Law or something that may lead to it. 
He frequents them out of his natural inclination, otherwise he knows he 
does not merit their companionship. He enjoins his ego-self to act in ac- 
cord with the Law and requisite comportment. He does not neglect acts of 
supererogatory worship, nor does he take the Sunna lightly. He vigilantly 
observes his heart when he offers the canonical prayers; he does not see 
himself fit to demand anything of his Lord; among his needs are petitions 
for atonement, pardon, [186b] and forgiveness. 


43 He shares of his sustenance at all times. He does not demean the fugara’. 
Neither does he treat lightly the wealthy, nor defer to them for reasons of 
sustenance. His conviction is that God alone is the One Who withholds 
and the One Who provides, his indigence is turned away from created 
beings (al-akwan); his sufficiency is the Creator. He is compassionate to- 
wards those tried with tribulation, while asking his Lord for forgiveness. 
He is jealous of no one and harbors no malice towards any Muslim. Nei- 
ther does he envy his brothers, nor does he rejoice at their misfortunes. He 
does not break a promise nor does he violate any agreement. He relies on 
nothing, while everything relies on him; he is familiar with no one, whereas 
everyone is familiar with him, he does not seek intimacy with anyone, 
whereas all seek intimacy with him. Outwardly he is an exemplar of the 
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requisite comportment of those aspiring on the path, inwardly a mirror of 
the lights of those who know God intimately (‘Grifin). None but his peers 
[on the path] know his fagr or his degree. He does not travel for his own 
purposes, instead [he travels] to perform the pilgrimage, to strive in sacred 
combat, to visit a shaykh, to discipline his ego-self, to keep a friend com- 
pany, to seek learning, or to visit a brother. He learns what is indispensable 
to fulfilling the obligations of religion, maintains a study of the Qur’an in 
private, and fills the greater part of his time with the invocation of God. 
Neither does he feign weakness in his fagr [to display it], nor does he com- 
plain—for the complaints of an aspirant on the path of faqr could be end- 
less—but [rather] he keeps up his spiritual discipline (mujahadah) both in- 
wardly and outwardly. 


44 His most precious possession is his present moment (waqt) [so] he uses it 
only for the most precious things: constant meditation (muragqaba), follow- 
ing the [divine] commands, and seeking his Lord’s contentment. The mo- 
ments in which he has the most hope [of acceptance by his Lord] are those 
in which he is serving his brethren. He prefers the welfare of his compan- 
ions to his own in sustenance and he relieves them of hardship. He does not 
see himself as superior to anyone of the creation. He assiduously maintains 
himself in correct conduct so that others in his presence might learn it. He 
turns in repentance to his companions when they err, excuses them when 
they sin, picks them up [187a] when they stumble, and pardons them when 
they slip. He is arrogant with those who are arrogant to the fugara’, but is 
kind towards those who respect them or treat them with kindness. He is 
lenient in respect to the precepts [of faqr] when they apply to his brethren, 
[but] strict when they apply to himself. He abandons what does not con- 
cern him, occupies himself with what does, learns right conduct from 
masha@’ikh, and imparts it to his companions. He does not associate with 
adolescents. He avoids the offerings (arfaq) from women and shuns inti- 
mately associating with or befriending them, or [even] talking to or about 
them, [for] he knows that they are lacking in both reason and religious 
practice, and he knows that the Prophet—may the peace and blessing of 
God be upon him—said, “Whenever a [single] man and woman are alone 
together, the Devil is the third.” 


45 His innermost soul (sirr) is at ease with the absence [of any familiar 


means of relief]. He does not rely on sufficiency when he has adequate 
provisions; he relies, rather, on the One Who Suffices (al-Kafi). He em- 
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braces patient endurance (sabr), is an enemy to passion, stays apart from 
lusts, and dons the robe of contentment. His speech is counsel, his si- 
lence contemplation (fikr). He frequents only his brethren and keeps 
company only with his peers. He frequents no one for the purpose of 
self-gratification, nor does he place himself at ease with worldly people 
sO as to acquire their sustenance. He keeps his faqr free of any mingling 
or associating with them and does not incline toward the generality, 
seeking through his fagr to join their company. He learns right conduct 
from an imam, keeps the Sunna, and keeps company with those who 
follow it. He avoids innovation and those who practice it. He does not 
wear a patched robe except out of absolute necessity and does not marry 
except out of fear that he might violate the sacredness [of the Law]. He 
does not sit at the head of an assembly, nor does he address people 
[while in one]. He does not frequent assemblies where ecstatic poetry is 
chanted (majlis al-sama‘)". He does not accumulate wealth nor return 
to familiar habits and customs; and he never uses his fagr as a means to 
gain recognition by the worldly. 


46 And he knows, above all, that everything [we have mentioned] are 
but the outward forms of faqr, not its realization. Reaching the reality 
of faqr [187b] is [exceedingly] difficult; because such was the state of the 
Prophet—imay the peace and blessing of God be upon him, the elect 
among leaders [of this path] and the pious elders (al-salaf al-Salihin)— 
may God be pleased with them. And yet for anyone who conforms to 
the path of faqr and searches his ego-self for sincerity in the manner we 
have discussed, [his embrace of faqr] will bestow upon him the blessings 
of its realization. Indeed God—be He exalted—has said: As for those who 
strive in Us, We surely guide them to Our Paths [29:69], and the Prophet- 
may the peace and blessings of God be upon him—-said, “He who acts 
upon what he knows, God will endow with what he did not know.” 


47 Thus, in these chapters, in a brief and summary manner, I have set 
forth whatever guidance an aspirant on the path of the folk might seek, 
and [I have elucidated as well] their conduct, their attributes, and char- 
acter traits. We ask God that He not deprive us—in virtue of His gen- 
erosity and vast mercy—of the blessings that we have aspired to in this 
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work and that we have striven for. Verily, He is the One Who is Ever 
Near and He is the One Who Answers Prayers. 


Completed with the Praise of God, and His Most Excellent help. 
May God bless His Prophet and Servant, our Master Muhammad. 
May He bless his family and companions. 

Upon them be salutations of abounding peace! 
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Sufism is made up entirely of correct attitudes (adab); for each mo- 
ment there is a correct attitude, for each spiritual station (maqam) 
there is a correct attitude. Whoever is steadfast in maintaining the 
correct attitude of each moment, will attain the degree of spiritual 
excellence, and whoever neglects correct attitudes, is far from that 
which he imagines near, and rejected from where he imagines he 
has found acceptance. 
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they rarely cited narratives from sources that were considered by Sulami to be among the 
Malamatiya. See J. Chabbi, “Remarques sur le développement historique des mouvements 
ascétiques et mystiques au Khurasan”, Studia Islamica, Paris (1977) 30. 

92. This view was also held by Ibn ‘Arabi who calls them the “masters and leaders of 
the folk” (al-Funithat al-Makkiya (111:34.28) See William Chittick’s superb translation of 
the passage in The Sufi Path of Knowledge, 372-375. 

93. Risdlat al-malamatiya 86-87. 

94. Sulami writes that “Sufi aspirants manifest frivolous claims and miracles (kardmat) 
that any realized person (mutahaqgiq) would laugh at.” Risdlat al-malamatiya 89. 

95. Risdlat al-malamatiya 88-89. This quote seems in contradiction to Fritz Meier's 
conclusion that Aba Hafs was not among the Malamiatiya, p. 216. 

96. Risdalat al-malamatiya 91, 

97. Darajat al-sadigin sec. 13 and 15, 125-126. Jean-Jacques Thibon has called atten- 
tion to this passage as the “basis for an explanation of the Malamatiya distrust of miracles,” 
Rachida Chih, Denis Gril, “Le Saint et Son Milicu, ou Comment Lire les Sources 
hagiographiques,” Institut Francais d’Archéologie Orientale, Cahier des Annales 
Islamogiques 19, 2000, 21. 

98. The references to the texts are cited in bold according to the sections of the Arabic 
edition. I have chosen one reference from Darajat al-sddigin that is representative of a 
statement of doctrine and multiple references from Zilal al-fugara’, which being more 
prescriptive lends itself more to explicit examples. 

99, Zilal al-fugara’, sec. 36, 145. 

100. Zilal al-fugara’, sec. 7, 132. 

101, Zilal al-fugara’, sec. 35, 144-145. 

102. The root LHF means to request or demand urgently, to solicit in such a manner 
that one makes a display of one’s state of need. For the Malimatiya to manifest a state of 
need to other than God was seen as unseemly comportment. 

103. Zalal al-fugara’, sec. 2, 129-130. 
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STATIONS OF THE RIGHTEOUS 


1. Towards enriching the translation I include narrations from Sulami’s other works 
which relate to the text. “*Sufism,’ as I heard my grandfather, Ismail ibn Nujayd say, ‘is 
patient perseverance under the permitted and the forbidden [in Islam].°” “I heard al- 
Husayn ibn Ahmad al-R zi say, ‘I heard al-Kattani say, “Sufism is inner attitude (adab) he 
who surpasses you in adab, surpasses you in Sufism.”’” “Ibn Abi Sa‘dan said, “He who 
gains not in good character through Sufism is ignorant [of its true meaning]. Sufism is 
purity of state, thus he who is purified in his states and benefits from the entirety of his 
purity, he is a Sufi.’” Sulami, Darajat al-mu‘amalat, in Tis at kutub fi usat al-tasaunwfu wa al- 
zuhd, ed. Sileyman Atefi, (n.p. 1993) 173-74. 

2. Aba Hafs replied, when asked the meaning of maldmatiya said, “The people of 
blame are those who stand constant with God (al-Haqq) in protection of their every mo- 
ment, and vigilance over their inward mysteries, they thus find worthy of blame all that 
they may manifest of the various forms of intimacy and worship. They make apparent to 
others (al-khalg) the baseness wherein they [the malamatis] dwell, and hide from them their 
virtues; they come to be found blameworthy by others, and they blame themselves over 
that which they know of their own souls.” Risdlat al-malamatiya, 89. 

3. Sulami narrates elsewhere that “Love is the dissolution of discernment. It has been 
called love because it erases all traces, and allows no footholds under any circumstances. 
The lover is wholly taken up in the Essence (al-dhat), effaced of his qualities. When love 
wends its way into the inward mysteries [of the heart] it denudes and effaces it of all insight 
in its occupation with the Beloved. Love renders the lover silent, he voices not his state, 
his qualities, or his complaints.” Darajat al-mu‘amlat, 178. 

4. Stations are the degrees that the servant has realized of the disciplines [of the path] 
to which he has attained access through perseverant practice and realized through meeting 
requisites and constant applied effort; thus each person’s station is the place they are situ- 
ated within these [guidelines] and the discipline in which they are occupied. al-Risdlat al- 
qushayriya, 56. 

5. Aba al-‘Abbas al-Qasim al-Sayyari (d. 342/953-4) said, “Rubiibiya is the emulation 
of commands, the imposition of the will, and omnipotence and divine decree; ‘ubiidiya is 
knowledge of the worshipped and adherence to one’s pacts” Tubaqat al-stiftya, 445. 

6. See intro. note 72. 

7. Sa‘id ibn Sallam from Qayrawan (d. 373/983-4), lived in Mecca a long time and 
became the most respected religious figure there. He frequented Aba Alt ibn al-Katib and 
Habib al-Maghribi. He was unique in his devotion and asceticism. He was a vestige of the 
early masters and their epoch. None excelled him in nobility of state, or constancy in each 
moment. he was known for his intuition and spiritual awe. He immigrated to Nishapur 
and there he died. Tahaqat al-siifiya, 479. 

8. Hadith related by Ahmad, Ibn Maja, al-Hikim, and al- Bayhaqi from Thawbin; 
and Ibn Maja and al-Tabarani from Ibn ‘Amr. see layd al-qadir, vol. 1, p. 497. (ref. Saleyman 
Ates, Tis‘at kutub, 372). 

9, Bundiar ibn al-Husayn al-Shirazi (d. 353/964-5), He was an authority on the four 
foundations of Islamic jurisprudence, and famous for elucidating on divine reality, He was 
greatly respected by Aba Bakr al-Shibli, who was the mentor of Sulami’s teacher in Sufism, 
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Abii al-Qasim al-Nasrabadhi. This quote is to be found in its entirety in Tabaqat al-siifiya, 
467. 

10. Lit. “[The word siiff is constructed according to the same verbal paradigm as is 
{the word] sufiya. Namely [it is like the passive perfect tense of the verb ‘to purify’ (safd), 
and so] it refers to one who has been purified.” 

11. Cited by al-Qushayri in his Risala, 231. The hadith was narrated on the authority 
of Abii Sa‘id al-Khudari, reported by al-Tirmidhi (hadith 3125) in al-tafsir, ‘bab sitrat al- 
hijr.’ It was narrated by Jalal al-Din al-Suyati in al-Durr al-manthiir vol. 4, p. 103; al-Suyai 
attributed this hadith to [bn Jarir,Ibn Aba Hatim, al-Bukhari in al-Tarikh, Abad: Nu‘aym 
under the heading ‘al-Tibb.’ 

12. Abii Bakr al-Siddig ibn Abi Quhifa al-Taymi (d. 13/634). One of the earliest 
converts to Islam, known as the ‘veracious’ for his total confidence in all that the Prophet 
said. He accompanied the Prophet on his immigration to Medina, and was his closest 
friend and advisor. He became the first caliph; his short reign was marked by the suppres- 
sion of the apostasies that occurred upon the death of the Prophet and by the beginnings of 
the conquest of Iraq and Syria. W. M. Watt, ‘Aba Bakr al-Saddig,’ EI. 

13. ‘A’isha bint Abi Bakr (d.58/678) The second wife of the Prophet. During his final 
illness he asked his other wives for permission to stay in her house, where he died. She 
played a major role in the community after the death of the Prophet, as a transmitter of 
hadith; she also played a political role and was involved in the revolt of Talha and al- 
Zubayr against the caliph ‘Ali. She ended her days quietly at Medina. W. M. Watt, “‘A’isha,” 
EL. 

14, In Jami karamat al-awliya’ this hadith is reported as being strong and was transmit- 
ted by ‘Unwa ibn al-Zubayr, from ‘A‘isha. vol. 1, p. 128. 

15. Lit. “[In doing so] he had confirmed authoritatively the fact that a female [fetus] 
was in the womb of his wife.” 

16. Abii al-Qisim al-Junayd ibn Muhammad al-Khazzaz (d. 298/910-11), born in 
Iraq, He was a scholar of hadith and jurisprudence, he studied under Aba Thawr. He 
frequented his uncle al-Sari al-Saqati and al-Harith al-Muhisibi and Muhammad ibn ‘Ali 
al-Qassab al-Baghdadi. He is among the foremost Sufis of Baghdad and masters of the 
Path, respected by all. Tabagat al-stiftya, 155. 

17. Sahl ibn ‘Abdallah al-Tustari (d. 283/896-7), one of the founders of Sufism, and 
one of the most knowledgeable, he spoke particularly on disciplines of the path, sincerity, 
and the defects that enter ones deeds. He frequented his uncle Muhammad ibn Sawwar, 
he also saw Dhai al-Nain al-Misi the year he made the Hajj. Tabagat al-stifiya, 206. 

18. See intro. note 8. 

19. Aba Turab al-Nakhshabi (d. 245/859-60), his name is ‘Askar ibn Husayn. He 
frequented Aba Hatim al-‘Agtar al-Basri and Hatim al-Asamm al-Balkhi; he is among the 
most illustrious of the masters of Khurasan, renown for knowledge and nobility of charac- 
ter (futtiwah), reliance upon God, asceticism, and piety. Tabagat al-siifiya, 146. 

20. Al-Ghazali places the station of veracity (sidigiya) as the highest degree attainable 
before that of prophethood, which is for him definitively closed. Ihyd ‘ultim al-din, ed. 
Muhammad al-D4li Balta (Beirut: al-Matba‘a al-‘Asriya, 1996) 3:99, 4:59. Ibn ‘Arabi places 
an intermediary station between this station and the ultimate station of prophethood, the 
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Station of Proximity (maqam al-qurba). al-Futihat al-makkiya vol. 2, p. 249. (ref. M. 
Chodkiewicz, Le Sceau des Saints (Paris: Gallimard, 1982) 77, 142. 

21. Related in Sunan al-Tinnidhi, 239; also in Sunan Imam Ahmad and Abii Ya‘la with 
good chains of transmission, and in al-Hakim who considered it ‘strong.’ al-Targhib 2, 
‘Chapter on Love for the sake of God’. (ref: Sileyman Ates, Tis‘at kutub, 374). 

22. Pertaining to the ninety-nine names of God see: Muslim, Dhikr, 6, al-Ghazili, The 
Ninety-Nine Beautiful Names of God, trans. David B. Burrell and Nazih Daher (Cambridge: 
The Islamic Text Society, 1992), and for the Arabic text see al-Ghazali, Maqsad al-asna, 
(Beirut: Dar el-Machreq, 1965). 

23. ‘Abdallah Ibn “Abbas, (d. 68/687-8) a cousin and close companion of the Prophet 
known for his righteousness and generally considered to be the first of the Islamic scholars; 
he was a narrator of hadith as well as the first to comment on the Qur'an. 

24. ‘Umar ibn al-Khattab (d. 23/634-5) He was the second caliph of Islam after Abii 
Bakr. He is respected for his unswerving devotion, while holding almost absolute author- 
ity. He continues to inspire Muslims today as an example of noble comportment and 
humble service to others. 

25. Abi Muhammad al-Jariri (d. 311/923-4) he was one of al-Junayd’s greatest dis- 
ciples, He also frequented Sahl ibn ‘Abdallah al-Tustari. He succeeded al-Junayd because 
of his perfection of state and knowledge. Tabaqat al-siifiya, 259. 

26. Lit. the unfolding of destined events before they occur. 

27. Another understanding of the text which is harmonious with the Fatih ms. is as 
follows: “which he perceives through its appearance to him, since (idh) the locus of cre- 
ated being (mahal al-hawdadith) will never be devoid of defects.” 

28. This reference is to al-Qur’an 27:7-10. 

29. The Qur'inic view of Adam’s sin was in his disobedience to God’s command not 
to approach the tree. Adam, however, desired to eat of the fruit after he had been told by 
Satan that the fruit of the tree would bestow immortality. See Qur'an 20:120-123. 

30. Dhahabi, Siyar a‘lam al-nubalad, vol. 2, p. 380. 

31. Part of a long hadith related by al-Tirmidhi, who said it was reliable (/asan): and 
Ibn Maja in Jihad, citing a reliable chain as well; and al-Hakim, who considered its chain 
of transmission to be strong. (ref. Saleyman Ates, Tis‘at kutub, 388). 

32. ‘Uways al-Qarani, early ascetic, from Kifa (d. 640/1243). The earliest mention of 
him is in Ibn Sa‘d (d. 845). Uways has become an almost mythical figure in Islamic Sufic 
lore. 

33. According to Ibn ‘Arabi the Qutb was always chosen from the malamatiya. al- 
Furtthdt al-makkiya, vol. 3, p. 573. 

34. The apostates (ahl al-ridda) were the Arab tribes who refused the zakat they had 
given during the lifetime of Muhammad. 

35. A hadith transmitted by ‘Umar. (‘Ali ibn Aba Bakr al-Haythami (d. 807), Majma‘ 
al-zawa’id, vol. 8, p. 82 [Beirut: Dar al-Kitaib al-‘ Arabi, nd.|). A similar version is related in 
Ahmad ibn Hanbal, Masnad, vol. 3, p. 76. 
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THE STUMBLINGS OF THOSE ASPIRING 


1. In a sense all the virtues are contained in spiritual poverty (al-faqr) and the term, al- 
faqr, is commonly used to designate the path of aspiration in Islam as a whole. Sufis in 
general do not refer to themselves as Sufis, rather they call themselves fugara’. The term 
fagir, of which fugara’ is the plural, refers to the aspirant on the path. “This faqr or spiritual 
poverty is nothing other than a vacare Deo, emptiness for God; it begins with the rejection 
of passions and its crown is the effacement of the I before the Divinity. The nature of this 
virtue clearly shows the inverse analogy that links the human symbol with its divine arche- 
type: what is emptiness on the side of the creature is plenitude on the side of the Creator.” 
Titus Burckhardt, An Introduction to Sufi Doctrine (Lahore: Sh. Mohammad Ashraf Publish- 
crs, reprinted 1991) 110. Given the frequency with which the terms faqr, fagir, and fuqara’ 
are used in the text, the term will be used in its transliterated form. 

2. The word ghind’ refers to independence and freedom from want, wealth is there- 
fore not only a state of material well being but could also refer to any state of self-suffi- 
ciency founded upon secondary causes. Independence founded upon God is not seen to 
be blameworthy for as in the hadith, “True wealth is wealth in God.” 

3. This saying was ascribed to Ibrahim al-Qassar. al-Risdlat al-qushayriya, 272. 

4. The root LHF means to request or demand urgently, to solicit in such a manner 
that one makes a display of one’s state of need. For the Malamatiya to manifest a state of 
need to other than God was seen as unseemly comportment. 

5. Formal religious knowledge (‘ilm) in this context refers to Islamic Law (Shari<al). 
Among the salient traits of the Maldmatiya was the stress they laid upon strict adherence to 
the Shari‘ah as a means of attaining total surrender to God. 

6. Ibn al-Athir, Kitab al-nihaya fi gharib al-hadith wa-al-athar (Cairo: n.d.) vol. 2, 322. 

7. Aba ‘Uthmian al-Hiri of Nishapur (d. 298/ 910) was the heir to the founder of the 
Malamatiya, Aba Hafs (Tabagat al-siifiya 170-75.) see Introduction, Note 8. The birth- 
place and origins of the teachings of a narrator are of interest in reference to the sources 
that Sulami drew upon. I will therefore briefly mention the principle narrators of each of 
the citations quoted in Zalal al-fugara’, noting their birthplace and with whom they re- 
ceived their training. For the sake of clarity I will translate sahiaba as associated with and only 
refer to discipleship if Sulami has made a direct reference using the word ustadh. Instead of 
translating the term shaykh (pl. mashda’ikh), which basically refers to a person of spiritual 
eminence but not necessarily a mentor or a spiritual master or teacher, I will use the 
transliteration. By using transliterations of the terms mentioned I hope to avoid the ambi- 
guity sometimes inherent in their translation. All references will be from Sulami’s Tabaqat 
al-stifiya. For more biographical material I advise the reader to look at the references cited 
there by Ben Shariba. 

8. Shahwa (passion) from the point of view of Islamic teachings is any desire that 
contradicts the Law, or has an object that is not sanctioned by it. Thus the Qur’an says, 
Then there succeeded after them a later generation who has neglected prayer and followed passion 
[19:59]. This quotation of Aba ‘Uthmian reflects the degree of distrust with which the 
Malamatiya regarded the ego-self. 
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9. Ibrahim ibn Shayban al-Qirmisini (d. 330/941) was the shaykh of his time of the 
mountains of Iraq. He attained degrees of moral scrupulousness and righteousness beyond 
the possibilities of most people. He associated with Aba ‘Abdallah al-Maghribi and Ibrahim 
al-Khawwis. He was unrelenting in his criticism of those who made pretentious claims. 
Ibrahim ibn Shayban was held in high esteem by Ibn Munizil (who according to al- 
Qushayri was the shaykh of the Malamatiya of his day, 435) who said of him, “Ibrahim 1s 
God's clear proof for the aspirants of the path (fugara’), the people of correct conduct, and 
piety. Tabagat al-siifiya, 402-5. 

10. Muhammad ibn al-Fad] al-Balkhi of Khurasan (d.319/932) was related to futiiwah 
and well respected by Abi ‘Uthman al-Hiri. He associated with Ahmad ibn Hadrawayh 
(who was known for his fitfiwah). Ahmad ibn Hadrawayh was also greatly respected by 
Abii Hafs, who said about him, “I have never seen anyone with more fervor for the path 
nor of a more sincere state than Ahmad ibn Hadrawayh.” al-Risdla al-qushayriya 410. 
Sulami reports that “Aba ‘Uthmin al-Hiri esteemed none of the masha’ikh of Khurasan in 
the manner he esteemed Muhammad ibn al-FadI al-Balkhi. He also reports, “I have it 
from Muhammad ibn ‘Ali al-Hiri that Aba “Uthmian said, “If 1 had the strength, | would 
travel to my brother Muhammad ibn al-Fadl, for my innermost soul finds repose in seeing 
him.” Tabagat al-siifiya, 212-16. 

11. Aba ‘Abdallah al-Sajazi associated with Aba Hafs and was one of the important 
mashda'ikh of Khurasan and those of the path of futtiwah. He often sojourned in the desert 
trusting in God [i.e. taking no food or water with him]. Tabagat al-siifiya, 254-55. 

12. This is most likely a reference to The Qur’in, Chapter al-Tawba, verse 100 which 
states: And the first to lead the way (al-sabiqiin) of the Muhdajirin and the Ansar, and those who 
followed them in goodness—Allah is well pleased with them and they are well pleased with Him. 
[9:100] The companions of the Prophet were held in high esteem by the Sufis, as exem- 
plars of spiritual conduct that went back to the beginnings of Islamic society. See Sarraj, 
Kitab al-luma‘ fi al-tasawwuf, ed. R. A. Nicholson (London: Luzac, 1963) 119-121 for 
commentary on the above verse. Of the hadith that support Sulami’s statement that no 
one after the Companions could equal them in excellence, we have the following saying 
of the Prophet—May the Peace and Blessings of God be upon him, “Do not curse my 
Companions, for even if one of you donated [in God's name] an amount of gold the 
equivalent of Uhud, he would never reach the measure of one of them, or even a halt.” 
(al- Bukhari hadith number 3673, from the chapter, ‘The Virtues of the Companions of the 
Prophet.’ 

13. Taklif (overburdening oneself) refers to actions that reflect a mistaken evaluation 
of one’s capabilities. This creates a divergence of the interior and exterior states, between 
our innate inability to accomplish anything and our desire to manifest capability. In taklif 
there is always some aspect of ostentation and “hoping to please,” attitudes which the 
Malamatiya saw as attempts to evoke a deceptive impression of one’s interior state. The 
Malimatiya regarded any manifestation of one’s inner state worthless ostentanon under 
any circumstances. On another level taklif represents self-instigated action (tadbir) the out- 
come of which is eagerly awaited, producing therefore a lack of effaced disinterest in the 
result of one’s actions. Both the concept of renunciation of overburdening (fark al-taklif) 
and renunciation of self-instigated action (tark al-tadbir) are central tenets of the Malamatiya. 
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14. Aba Ishaq [brahim al-Qassar, (d. 326/937) was among the illustrious masha’ikh of 
Shim (Syria). He was a contemporary of al-Junayd and Ibn al-Jala’. Tabagat al-stifiya, 319- 
21: 

15. I take this to mean that he has not gone to the excess of repairing already worn 
and patched garments, a practice that would be indicative of extreme poverty. 

16. This quote is indicative of the Malamatiya attitude of total acceptance of the state 
of the moment and having no dependence upon habits; be they habits of dress, such as 
wearing a patched frock, (which was the sign of the wearer's following the mystical path), 
habits of comportment and attitude such as begging for alms as a means of affirming one’s 
own state of need, or refusing assistance as a means of affirming one’s independence in God. 

17. Aba ‘Ali al-Jiizjani was one of the great masha’ikh of Khurasan he wrote many 
well-known works. He spoke of the faults of the ego-self, discipline, and striving. He 
associated with Muhammad ibn ‘Ali al-Tirmidhi and Muhammad ibn al-Fadl and was 
close to them in age. Tabagat al-siifiya, 246-48. 

18. Ibn al-‘Arabi defines the term warid as “every praiseworthy incoming thought 
(khatir) which arrives at the heart without self-exertion; or, every affair which enters in 
upon the heart from any divine name.” William Chittick, The Sufi Path of Knowledge, 266, 
citing Ibn ‘Arabi, al-Futtihat al-Makkiya, vol. 2, 132.26. 

19. Aba Ishaq Ibrahim ibn al-Mawlid, was among the well known mashda’ikh of al- 
Raqga, Iraq. He associated with Ibn al-Jala’ of Damascus, Ibrahim ibn Dawid al-Qassar 
al-Raqqi. He was among the most illustrious masha’ikh in futtiwah and the best of them in 
his comportment. Tabagat al-stiftya, 410-11. 

20. Aba ‘Abdallah ibn al-Jala’ (d. 306/918) was born in Baghdad and later lived in 
Damascus. Among the illustrious masha’ikh of Sham (Syria), he associated with his father 
Yahya al-Jala’, AbG Turab al-Nakhshabi, and Dha al-Nin al-Misri. Isma’il ibn Nujayd 
said, ‘In this world there are three eminent leaders (a’imma) of the Sufis, there is not a 
fourth: al-Junayd of Baghdad, Aba ‘Uthman of Nishapur, and Abi ‘Abd Allah ibn al-Jala’ 
of Sham.’ Tabaqat al-siifiya, 176-79. 

21. Having recourse to one’s habit is indicative of the loss of the intuitive relationship 
with God, for instead of acting upon the living intuitive tenets of the path of fagr the 
aspirant is debased to dependence upon his own habits and customs which represent for 
the Malamatiya the basest aspect of the ego-self. 

22. Abii Bakr al-W<siti was among the earliest people to associate with al-Junayd and 
Aba al-Husayn al-Niari. He moved to Khurasan at an early age where he began to teach 
the doctrines of Sufism. Jabagat al-siifiya, 302-06. 

23. Al-Qushayri relates the same saying from Aba Bakr al-Wasiti, but his additions 
clarify the rather unclear wording of both manuscripts used in the critical edition. For 
clarity’s sake I have completed the saying in brackets from al-Risdlat al-qushayriya. Both 
manuscripts have the verb ‘to lecture’ or ‘speak’ in the passive, while al-Risdlat al-qushayriya 
employs the active voice, which is how I have translated it. al-Risdla al-qushayriya 439-40. 

24. Aba al-‘Abbas al-Dinawari (d. 340/951) was originally from Iraq where he fre- 
quented many of the mashi'ikh of Baghdad, among them Ibn al-‘Ara’ and Ruwaym. He 
later came to Nishapur and then went to Samargand and died there. Tabaqat al-stiftya, 475- 
78, 
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25. This saying is mentioned in al-Risalat al-qushayriya with the addition: “|they call| 
turning back to the world ‘arrival’ (wusil), baseness of character ‘fervour’ (saiwla); avarice 
‘steadfastness’ (jallada).” al-Risdlat al-qushayriya, 413. 

26. Abi Bakr al-Razi, Muhammad ibn ‘Abdallah ibn “Abd al-‘Aziz ibn Shadhin (d. 
376/986) was one of the most frequently used direct sources of Sulami. Aba Bakr al-Rizi 
was a well known traveler and collector of the sayings and stories of the Sufis. He came to 
Nishapur in 340/950 and was well received by the community there. He associated with 
the fugara’ and frequented their mectings. Jabagat al-siifiya, introduction 18-19. 

27. I have translated qadr al-nafs as ‘the true merit of the ego-nafs,’ based upon the 
context of the saying, which is that vanity blinds one to the true nature of the ego-self, ie. 
blinding it to its baseness. 

28. Literally, this means while not putting himself in a position wherein one has need of 
him. 

29. Hatum al-Asamm from Balkh (d. 230/844) was among the earliest mashda’ikh of 
Khurasan. He associated with Shagig ibn Ibrahim [al-Balkhi] and was the teacher of Ahmad 
ibn al-Hadrawayah. Tubagat al-stifiya, 91-97. 

30. The verb here is RF‘A, in the passive, which means to be taken up. This has a 
two-fold meaning: 1) it is accepted by God; and 2) it is removed trom the ‘earthly realm of 
existence’ and thus disappears from one’s regard. Both meanings are implied here. This 
citation was cited in Risdalat al-malamatiya, 110, 

31. Dhahabi, Siyar a‘ lam al-nubala’, vol. 14. 547-548. 

32. See Introduction, Note 88. 

33. Aba Bakr al-Shashi al-Hakim (d. 360/971) was the shaykh of the Shafi'iya of his 
ume in Nishapur, he was unique in his knowledge of jurisprudence, Qur’inic commen- 
tary, and Arabic. Sulami was his student and narrated hadith from him. Ibn Shariba cites al- 
Shishi among the teachers of Sulami. Tabaqat al-stifiya, introduction 23. 

34. ‘Abdallah ibn Munizil, among the most illustrious mashda’ikh of Nishapur (d. 328/ 
943), was a major disciple of Hamdiin al-Qassar. Tabaqat al-siiftya, 366-69. Al-Qushayri 
referred to [bn Munazil as “Shaykh of the Malamatiya, unique in his time.” Risdlat al- 
qushayriya, 435. Sulami’s father had known Ibn Munizil; see Introduction, Note 6. 

35. Aba Sulayman al-Dirini (d. 215/830) was among the earliest and best-known 
masha'ikh of Syria. Vabagat al-stiftya, 75-82. 

36. Knowing that self-directed action must always be a result of ego-oriented choice, 
the Malamatiya stressed the insufficiency of the aspirant in attaining any state whatsoever 
through self-directed action. This statement on the part of Sulami is an essential expression 
of this attitude of malama. We also have here the basis of the foundational requirement of 
aspiration, tark al-tadbir (the renunciation of self-directed action). Reminiscent of Sulami’s 
statement here is the saying of Abii Hafs who, when he was asked about the means by 
which the fagir drew near his Lord, said, “The fagir has nothing with which to draw near 
his Lord but his fagr.” al-Risdlat al-qushayariya, 274. 

37. Abii al-Qasim Ja‘far ibn Muhammad al-R zi. Sulami narrates of him, “ There was 
no one during his time that was more knowledgeable of this Path than he. He was the 
master of my teacher Aba al-Qasim al-Rizi.” Al-Sulami, Tarikh al-stifiya, cited by Aba 
Ne aym, Jarikh Baghdad vol. 4, 361. (Cited by [bn Shariba. Tabaqat al-sifiya, introduction 
21.) 
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38. Yahya ibn Mu‘adh (d. 258/871) was an early teacher of Khurasan. He died in 
Nishapur. Tabaqat al-stiftya, 107-14. 

39. Hamdiin al-Qassar (d. 271/884), was the Shaykh of the Malimatiya of Nishapur. 
See Introduction, Note 53. 

40. Khayr al-Nassaj (d. 322/933) was originally from Rayy but he settled in Baghdad. 
He associated with al-Nani, al-Junayd, and Ibn ‘Aga’. Tabaqat al-stifiya, 322-25. 

41. Aba ‘Ali al-Riidhbiri (d. 322/933) was from Baghdad, then settled in Egypt. He 
became the Shaykh of Egypt and died there. Tabaqat al-siifiya, 354-60. 

42. In al-Luma’ fi al-tasawwuf, ed. Nicholson, this narrative was reported as: “Because 
they are a people who gain not in acquiring [possessions] since God is their need, nor does 
need (faga) harm them since God is their sustenance.” 48. 

43. Aba al-‘Abbas ibn ‘Ata’ al-Adami (d. 309/921) was among the masha’ikh of the 
Sufis of Baghdad. He associated with Ibrahim al-Maristani and al-Junayd. Aba Sa‘id al- 
Kharraz held him in high esteem. Tabagat al-stiftya, 265-72. 

44. Aba Ya‘qib al-Nahrajiiri (d. 330/941) from Iraq. He associated with al-Junayd 
and ‘Amar ibn “Uthmin al-Makki. He spent the end of his life in Makka. He was highly 
esteemed by Aba ‘Uthman al-Maghribi who said, “I have not seen among our mashda’ikh 
anyone with more light than al-Nahrajiri.” Tabaqat al-stifiya, 378-81. 

45. Bishr al-Harith (d. 220/835) was from Merv in Iraq. He lived and died in Baghdad 
and frequented Fudayl ibn ‘Ayyad. Tabaqat al-siifiya, 39-47. 

46. Yisuf ibn al-Husayn al-Razi (d. 304/916) was the Shaykh of al-Rayy and the 
mountains of Iraq in his time. He was unique in his path for his denouncement of secking 
rank, forsaking of affectation, and the practice of sincerity. He associated with Dhi al-Niin 
al-Misri, Aba Turab al-Nakhshabi, and he accompanied Abii Sa‘id al-Kharraz on some of 
his journeys. Tabagat al-stifiya, 185-91. 

47. Mundwalatan, refers to the practice of giving a student a manuscript along with the 
authority to transmit it. This was not a common practice in the early days (M. M. Azami, 
Studies in Hadith Methodology and Literature (Indianapolis: American Trust Publications, 
1977) 20. Also see Muhammad Z. Siddiqi, Hadith Literature, Its Origin, Development, and 
Special Features, ed. Abdal Hakim Murad (Cambridge: The Islamic Texts Society, 1993) 
80, 

48. Al-Sari al-Saqati (d. 251/865) was the uncle and teacher of al-Junayd. He associ- 
ated with Ma’ rit al-Karkhi. Al-Sari al-Saqati was the first person in Baghdad to speak of 
the inner meanings of divine unity (tawhid) and the realization of spiritual states. He is the 
Imam of the Sufis of Baghdad and their masha'ikh of his day. Tabaqat al-siifiya, 48-55. 

49, Shagiq al-Balkhi (d. 194/809) was among the first and most renown of the mashd'ikh 
of Khurasan. Sulami believes he was the first to speak of the science of spiritual states in the 
region of Khurasan. He was the master of Hatim al-Asamm. He associated with [brahim 
Adham and took his path from him. Tabagat al-siifiya, 61-66, 

50. Abi Hafs of Nishapur (d. 270/883) was known as one of the mashd'ikh of the 
Malimatiya of Nishapur. He was the teacher of Aba ‘Uthman al-Hiri (Tahaqat al-stifiya, 
115-22). See Introduction, Note 44. 

51. One’s dues are the obligations that a person may feel others owe them, whether it 
is in the guise of people’s attitudes towards them or what one feels is owed them on 
account of their standing or station. This tenet is well represented in all the early works on 
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Sufism. A well-known example of this attitude, as well as an example of the dialogue that 
tended to take place between the Malimatiya and the Sufis of Iraq is the following story. 
In this story Aba Hafs was asked by the Sufi teachers of Baghdad about futiiwah, or spiritual 
chivalry. He replied, “You speak [first]! For you are known for your eloquence.” To this 
al-Junayd replied, “ Futiiwah is renunciation of self-regard and disavowal of secondary causes.” 
Aba Hafs remarked that al-Junayd had spoken well but that for him, “Futiwah was acting 
justly towards others, while not demanding that others act justly towards you.” Tabagat al- 
stifiya, 118. In Kashf al-Mahjiib one finds the saying, “The fagir is not someone whose hand 
is empty of provisions, but rather a faqir is someone who is empty of desire.” “Laysa al-fagir 
man khala min al-zad, innama al-fagir man khala min al-murad.” Kashf al-mahjiib, 25. 

52. Ruwaym ibn Ahmad ibn Yazid (d. 303/915) was from Baghdad and among the 
most illustrious of the masha'ikh of Baghdad. Tabaqat al-stifiya, 180-84. 

53. Muhammad ibn al-Fad] al-Balkhi and al-Samarqandi are one person . See note 10, 
Zalal, 

54. Muhammad ibn Abi al-Ward (d. 263/876) was among the greatest and most 
illustrious of the masters of Irag. He was among the associates of al-Junayd. Jabagat al- 
stifiya, 249-53. 

55. Mahftid ibn Mahmid (d. 304/916) of Nishapur was among the disciples of Aba 
Hafs; and after the death of Abii Hafs he remained with Aba ‘Uthmin the rest of his life. 
He was one of the most scrupulous of masha’ikh and the most constant of them in the 
precepts of their path. He had also associated with Hamdan al-Qassar, Salim al-Bairiisi and 
“Ali al-Nasrabadhi as well as others among the mashda'ikh. Tabaqat al-stiftya, 273-74. 

56. Aba Bakr Muhammad ibn Hamid al-Tirmidhi was one of the most illustrious 
masha'ikh of Khurasan. He associated with Ahmad ibn Hadrawayah. Tabaqat al-siiftya, 
280-83. 

57. Aba al-Hasan al-Bashanji (d. 340/951) was one of the followers of futiiwah in 
Khurasan. He met Abii ‘Uthman, and in Iraq he associated with [bn ‘Ata’, while in Syna 
Aba ‘Amr al-Dimashqi. Tabaqat al-stifiya, 458-61. 

58. Abi Turab al-Nakhshabi, see Spiritual Stations, note 19. 

59. Narrated by Ibn Hanbal, vol. 2, 248, 376, 427, 414, and 443: Sunan Abi Daud, 
vol. 4, 350 (hadith 4090); Ibn Maja, vol. 2, 1397, (hadith 4174, 4175). In the sources 
indexed in Wensinck, the last clause is given as, “I shall throw him in the Fire” or into 
Gehenna”. (cited by Mahmiid Mustafa Halawi in his edition of Minhdaj al-‘abidin by Abi 
Hamid al-Ghazili (Beirut: Mu’assasa al-Risala, 1989) 380. 

60. Sahl ibn ‘Abdallah, see Spiritual Stations, note 17. 

61. Al-Sulami, Suliik al-‘anifin in Tis‘at kutub, 391-408. 

62. The problematic nature of this phrase goes beyond the difficulties of translation 
itself. Each of the three textual sources has significant variants, in my translation I have 
stayed with the Marrakech manuscript as the least problematic. From the point of view of 
the Islamic tradition miracles are a direct manifestation of God's will within the physical 
world. It may be a form of clairvoyance or miraculous behavior, it may be known only to 
the person by whom it was made apparent or to a multitude. The Malimatiya were ex- 
tremely suspicious of miracles. They believed in the existence of miracles, but were wary 
of what they actually meant for the person to whom, or by whom a particular miracle was 
realized. The Malamatiya saw miracles as a temptation that attracted the aspirant away 


170 


Notes 


from the path of God to the seeking of spiritual experiences. For the Malamatiya the 
concealing of miracles was obligatory for two reasons, so as not to distract the fagir, and so 
as not to give a false impression to others of what truly constituted the Path. 

63. A situation in which he is assured that he is not imposing on the one hand while 
being confident of the permissible nature of the sustenance on the other. 

64. These sessions refer to the gatherings in which devotional and love poetry is 
recited with the intention of deepening the state of the listener, and opening his or her 
heart to the inner aspects of striving for God. There has been much debate over the status 
of such gatherings. This disagreement may occur between Sufis and more exoterically 
oriented Islamic scholars who accuse the Sufis of innovation, but the views of the Sufis 
themselves have differed from one another since the earliest times. Sulami wrote a treatise 
devoted to the subject entitled: Kitab al-sama‘, ed. “Ali ‘Aqalih ‘Arsan, Journal al-Tawrath al- 
‘Arabi. Kuwait, 1985, vol. 1, 80-94. The unedited work, Kitab mahasin al-tasaunvuf, manu- 
script 1027 qaf, fol. 197a-212b, Bibliothéque Nationale, Rabat, The Kingdom of Mo- 
rocco, also by Sulami deals to a large extent with the issue of sama‘ and for whom and 
when attendance of such sessions is permissible or reprehensible. In Ghalatat al-stiftya, 
Sulami concisely presents his view on sama‘, a view that to a large extent, has been fol- 
lowed by Sulami’s predecessors among the teachers of Sufism. He wnites: 


[Among the Sufis] a group has mistakenly assumed that tasawwuf is making ut- 
terances (qaw/), ecstatic dancing (raqs), participation in sessions of listening to the 
melodic recitation of poetry and making pretentious claims and exaggerated ex- 
penditures on gatherings. [They have come to this conclusion] because they saw 
some of the worthy elders enjoying sessions of sama from time to time. Such as 
these are mistaken for they do not know that every heart is polluted with some- 
thing of the mundane. [Therefore] sama‘ is ill advised (maknih) for any frivolous 
heedless ego-self (nafs); or moreover, it is not permissible (haram). The latter 
opinion is the most authoritative. Junayd—May the God be pleased with him— 
said to someone who has asked him about sama‘. “When you see a disciple at- 
tracted to sama‘, know that there remains in him (ff nafsili) something of trivol- 


” 


ity, 


Al-Sulami, Usiil al-malamatiya wa ghalatat al-stifiya, ed. “Abd al-Fattah Ahmad al-Fawi 
Mahmiid (Cairo: Matba‘ al-Irshad, 1975) 174. 





Fagqr is a fabric, the warp of which is contentment (qanda‘a) [with God], 
and the weft of which is humble submission (al-tawadu‘). 


A faqir will have never totally complied with the obligations of faqr until 
he has renounced what is due him. 


The root of enmity lies in three things: coveting possessions, coveting 
deference, and desire for the approval of others. 
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sawla, 135 

sihat al-ibtida’, 99 

sufi, 103, 122 

sirf haqq, 126 

sun‘, 125 

shahid, 102, 125, 135 

shahwa, 132 

Shari‘a, 103, 106, 138, 144 

shaykh, 92, 137, 151 

al-Shaykh al-Akbar, 95 
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shath, 135 

es § 
tadbir, 109, 122 
tadhlil, 102 
tafwid, 120 
tahgiq al-wiliya, 126 
taklif, 133 
tamam al-zuhd, 100 
taqarrub, 128 
taqwa, 147 
tark al-tadbir, 109 
taslim, 120 
tawadu‘, 130 
tawakkul, 120 
al-tawalli, 104 
tasawwuf, 119, 
tashih al-tawba, 100, 120 
thiga, 120 
tab‘, 121, 133 
tabi‘a,135 
talab, 124 
tariq (turuq), 107, 119 

‘U 

‘ubiidiya, 121 
‘ulama’, 105 
‘uyuib, 139 


wahyi, 125 
waja, 132 
wajd, 150 
waqt, 146, 152 
wara‘, 145 
wilaya, 126 
wali, 126 
waswasa, 121 
wasil. 123 
wasla, 123 


wiqar, 132 
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wujiid, 125 

wusil, 135 

yaqin, 120, 121 
yufgiduhu, 138 

Z,Z 

zaman, 148 

ziyada, 135 

zahir, 132 

zanin, 124 
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“Whar is this heart, of which I hear only the name? asked the ninth-century Suf Ali 
al-Isfahani in a famous lament. The answer can be found in these three texts, which 
give flesh to the ‘heart’ of authentic Sufism. Carefully and lucidly translated by noted 
scholars of Islam, these works by the seminal Suf thinkers al-Hakim al-Tirmidhi and 
al-Sulami provide crucial insights into the psychology and discipline of the Sufi way 
and are important correctives to misinformed notions of Islamic mysticism, whether 
by anri-Suf fundamentalists or New Age idealists. These long awaited translations are 
a must for the library of every serious NatteCanim@elm@eltiitsnie tate provide Poveallanmestem ele 


use in the university classroom.” 


— Vincent J. Cornell, Ph.D., Professor of History and Director, King Fahd Center for 


Middle East and Islamic Studies, University of Arkansas 


> 
> 


a 


“How fascinating that Heer's Treatise on the Heart was found, heavily annotated, 
among Merton's effects—and had come to him by way of a Hindu convert to Islam 


who also elecay senate (ae! with Massignon Fvate | Annemarie Schimmel!” 


— Brother Patrick Harr, OCSO, Thomas Merton's last secretary Pistemucitarlmcetices 


of the Merton Journals, The Abbey of Gethsemani, Kentucky 
<a 


“Nicholas Heer's and Kenneth Honerkamp’s masterly translations of Sufi treatises 
from the formative period of Sufism display in English these dazzling pearls of Sufi 


wisdom with all the luminosity thar the texts have in their original Arabic.” 
TMT 
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— Dr. Alan Godlas, Dept. of Religion, University of 
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